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PREFACE
During the several years that this atudy has been in progress, 
there has been a growing conviction that we are dealing with one of 
the moat vital problems that confronts man. It is that of the indivi- 
dual making the wisest possible life adjustment, within himself, 
with his environemnt, and with the Infinite, in order to share abun- 
dantly in the best that life has to offer. Disharmony is always an 
unpleasant, limiting factor, whether it is within the individual, 
within the group, or within the universe. Fundamentally, Christian 
repentance has to do with the relationship between God and man. But 
it -nay also become the determining factor in all of the other rela- 
tionships of life.
i
The approach to the study is psychological, rather than theological. 
It ia necessary, of course, to take into consideration some of the 
theological concepts which are psychological factors in the repentance 
experience. We will not be expected to go beyond that. It is not the 
function of psychology to deal with the nature or acts of Deity, it 
is limited there to an examination of man's response or lack of 
response to spiritual influence.
In addition to the academic research, the conclusions found here 
have been tempered by several years of pastoral experience under
various conditions, by conducting more than a score of evangelistic 
campaigns, and by a personal knowledge of hundreds of religious 
awakenings.
The immensity of the subject, and the limits of space, will not 
permit an evaluation of all the theories which might pertain to 
the subject; and the use of ideas from various sources is not to 
be taken as an indorsement of any particular school or schools of 
thought. Rather, the quest is for value, wherever it may be found.
In our study of repentance, attention has been given to logical 
sequence, as found in the average case, but as pointed out, it is 
not necessarily true that every individual will follow this exact 
order, or that all will be conscious of every step described. Many 
converts, in looking back upon their repentance experience, are 
conscious only of the fact that a change has come, and that they 
do now feel themselves to be in general hamony with God and His 
universe. Those who have not yet reached this stasre may be even 
less conscious of the forces at work in their lives. The wiae 
religious worker, however, will be able to recognize factors at 
work of which the individual may not be aware. Through this under- 
standing, he will be better able to give wise assistance to those 
who are in trouble.
lie acknowledge our indebtedness to many eourcas for the contri- 
bution made, both direct and indirect, to our thinking on this 
subject, fle especially appreciate the suggestions that have cone 
from the several professors with whom we have counseled. A partial 
bibliography of the books that have a more direct bearing upon the 
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THE BASIS OF THE STUDY
10
Chapter One
THE BA3I3 OF THE STUDY
In the beginning of thia atudy, let it be clearly understood that 
this ia not an effort to cover the entire field of universal religious 
phenomena. Rather, it is an effort to point out, in logical sequence, 
some of the important moral and psychological factors and steps in 
that transforming experience known aa Christian Repentance.
It cannot be too strongly emphasized that while there is certainly 
a close relationship between morality, religion, and the psychology 
of religion, they do not all cover the same field in its entirety, 
nor ia either to be expected to include both of the others. This 
opening chapter is devoted to some of the more intimate relationships 
between the three, and at the same time f,to laying the foundation for 
this particular study.
In approaching the question of repentance, one is immediately 
impressed by its vaatneas, by its broad, deep, and high implications; 
"by its transforming influence in the lives of individuals and of 
groups, and the temptation is to go far afield in following the 
various leads. In order to guard against this, we will mark off our 
boundaries, and though the hills of research beyond look green and 
tempting, we shall confine ourself to this particular field.
This study cannot, by its limitations, deal with any religious 
beliefs or doctrines, except as they are moral and psychological
11
factors in the repentance experience, and in so far as their treatment 
ia essential to an understanding of that experience. Aa a matter of 
fact, the psychologist ia often in a very difficult and embarrassing 
position. As a scientist, he should be sufficiently impartial to 
investigate and accept findings, whether they are to his liking or 
not. At the same time, it is doubtless true, that he is not able to 
rightly understand or appreciate a religious experience, until he has 
had a religious experience of his own.
From a purely scientific viewpoint, it is not the place of psychology 
to decide as to whether there is or is not a forgiving God. Nor is it 
the place of psychology to evaluate the belief on the part of the 
sinful man that he is, or is not, forgiven. But psychology is in its 
proper realm when it attempts to determine the reaction of the man 
who is influenced by this belief or faith, and in seeking to determine 
some of the other factors involved. AS pointed out by Mackintosh, 
psychology calls attention to "the obstacles to power and freedom 
found in the universal human experience of guilt, to the paralysing 
effect of remorse upon moral energies, and the vast psychological 
importance of having repressed moral secrets brought up into the open,
in order to relieve the patient of acme hidden complex by which he
1 
has been hsunted." it may also deal with the values realized in the
new adjustment.
I Mackintosh: The Christian Experience of Forgiveness.
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However, as we come into the realm of Religious psychology, which 
has become a science in its own right, the Christian belief in the 
ultimate reality of God, along with the other basic tenets of the 
Christian religion, are accepted as true. But even Religious psycho- 
logy cannot delve into theological questions or controversies. It 
must confine its investigations to observing their results in the 
conduct of lihose influenced by them.
''Psychology", says Hughes, "deals with the facts of experience, 
and as religion is itself an experience of man 1 s spirit in relation 
to God, it has to deal with certain aspects of religion. It does not 
deal with all aspects of religion. Thus the beliefs or doctrines of 
religion are not matters of psychological concern, except in so far
as they may be the products of experience, or may influence the form
2 
or content of the experience itself."
1. MORALITY
Man has been seriously challenged by the question and the problem 
of morals and morality, from the early dawn of communal life, it waa 
early found that there was no such thing as absolute personal freedom. 
AS one man would attempt to exercise his absolute freedom, he would 
find that he woAld come into conflict, and sometimes violent conflict, 
with the absolute freedom of his neighbor; as when they both wanted 
the same food, the same cave, or the same mate, perhaps in the conflict 
that which they desired was lost to both, and that together with the
2 Hughes; psychology and Religious origins. p28
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bruises which may have been received, would be conducive to same 
elementary reflections as to a possible way of eliminating, or at 
least lessening, these clashes of will.
From this early beginning there has gradually developed an 
increasingly complex process of moral law. For the most part, they are 
unwritten rules of conduct, both general and specific, governing the 
relationships between man and man in the conduct of life. Although 
increasing in complexity as life advanced from the simple to the 
complex, the fundamental aim of morality has remained the same as in 
the beginning, it is to lessen conflicts, and to place such limitations 
upon conduct as to allow the greatest degree of satisfaction and 
freedom to all.
In speaking of a law, we naturally think of a power to enforce it. 
In the case of the moral law, this power is in abundance. Not only ia 
there the individual's internal censor, but there is the power of 
public opinion, which in a matter of hours can drag a hero from his 
pedestal and make him an outcast. Then in the case of Christian 
morality, which will be discussed later, the one who violates the 
moral law also incurs the disapproval of God. Few men would want 
their own disapproval, the disapproval of their fellow men, and the 
disapproval of God.
3o vast and complicated have become the questions of morality, 
that its study has become recognized as a science, and is known as
14
the science of Ethics, or the Science of Moral philosophy. The student 
that desires to follow this study will find a wealth &f excellent 
helps on the subject. However, with the ever changing application 
of moral principles to new situations, the study ia endless. Our 
present consideration of the subject must be confined to some of the 
moral factors in the psychological study of Christian repentance. 
Hadfield has said that "Ethics is a normative science of moral
conduct; it has a certain standard, it seeks to d efine what is right
5 
and wrong, and how we ought to behave". However, Bosanquet holds with
Munsterberg, that "external conduct is no safe test of the existence 
of morality, and by judging from external conduct we have presupposed 
morality in the strict sense where it has not really existed, indivi- 
duals may, for instance, act so as to conduce to the good of the 
community, but that does not prove morality; you must know from what 
motive they act, and for the motive to be really moral he demands
that a rule should be obeyed for its own sake, and in the face of
4 
inclination." Thus, he seems to be in agreement with Ames, that
"Ethics deals with the nature of the will and the methods of its
5 
control and development".
In so-called Christian lands, in particular, moral and 
religious concepts BO overlap, that they have become almost one
in the thinking of some people, particularly those who have
5 Had'field: psychology and Morals. p5
A Bosanquetj psychology of the Moral Self. p86
5 Ameaj The psychology of Religious Experience.
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received their opinion of religion by association, rather than by 
experience.
This association ia the minds of people is not at all surprising. 
As pointed out by Galloway;"moral values are likewise religious values,
and if morality appears to be a part of religion, religions in their
6 
turn fall to be judged by an ethical test." From the low standards of
primitive man, moral standards and religious standards have marched 
hand in hand, one dependent upon the other for continued advance.
To the Christian, morality resolves itself into a man's proper 
relationship to God, to his fellow man, and to himself. And the 
Christian would put them in the order named, in order to counteract 
the natural impulses, which would put them in the opposite order. By 
considering God first, one is more likely to consider the ultimate 
relationship, rather thtn the immediate only.
Although morality and religion are closely associated, they are 
not one and the same. To such men as Nietzsche, "religion per se has 
nothing to do with morality." These sentiments find favor with many 
who are alienated from the church and yet desire to do their duty to 
society. The ethical standards of plato, Aristotle, and other Greek 
thinkers are still regarded as being of much worth. There are, of 
course, many ethical societies which give moral and social teachings 
apart from any religious creed. However, in the so-called Christian
6 Galloway: The philosophy of Religion. p!95
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lands, Christianity remains the greatest ally and incentive to morality, 
not as an appendage to morality, as some might hold, but rather as 
the center around which moral values miiy focus. We are inclined to 
agree with Bruce, that "it has been to the great detriment of morals
and to the infinite loss of religion that their mutual interdependence
7 
has not been fully recognized."
In speaking of how the Christian religion affects morality, Dr. 
Qarvie says; "First of all, religion gives morality a wider horizon. 
It is not only in human relations that the moral standards apply; if 
there be a God, as religion affirms, then those standards have a rela- 
tion to Him as well as to man. Secondly, the conviction that these 
moral standards, however inadequately and imperfectly, are yet in some 
degree expressive of God, gives morality a firmer assurance that the 
moral conscience is not a chance product of a cosmic evolution which 
has no moral significance and value. Thirdly, religion assures a man 
that in this battle not only are there forces beyond himself on the 
side of right, but that within him there are greater resources in his 
relation to God than he could otherwise command. Fourthly, religion 
gives to morality a stronger motive; 'the love of Christ 1 - that is, 
the love shown in his sacrifice for man 1 s salvation - ' constrains us* - 
that is, brings the whole life, all its interests and activities, 
into one channel, the self-surrender in all things to Him as Saviour 
7 Bruce  The Formation of Christian Character. p84
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and Lord. Fifthly, religion gives to morality a higher example, the
8 
moral perfection of God."
It is certainly .true, that all higher forms of religion impose 
moral and social obligations. But morality and religion are not by 
any means identical; they are not one and the same.Religion transcends 
the guidance of jaan byth«» principles__of honesty, justice and sympathy.
r-r rn which makes for righteousness, 
he respective merits of the 
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and Lord. Fifthly, religion gives to morality a higher example, the
8 
moral perfection of God."
It is certainly .true, that all higher forms of religion impose 
moral and social obligations. But morality and religion are not by 
any means identical; they are not one and the same.Religion transcends 
the guidance of man by the principles of honesty, justice and sympathy. 
It postulates a power other than one's own which makes for righteousness,
It is not necessary here, to go into the respective merits of the 
long,and sometimes violent, controversies, as to whether it was morality 
or religion that came first into the consciousness of man* Coe strikes 
a middle ground when he says; "That religion has some vital bond of 
union with morals no one doubts* Possibly they are right who assert 
a mutually independent origin for morals and religion, but if so, 
religion adopted morals into itself at a very early stage of develop- 
ment. For us a religion that did not concern itself with right and
9 
wrong would be no religion at all." He further maintains that morality
has an essentially religious quality within itself, and that e»en 
when creeds and eccl$astical systems fail, the moral functions of the 
spiritual life may remain untouched.However, most religious persons 
believe that moral habits are not likely to be successfully cultivated 
among a very large section of the population, except as they are 
grounded and motivated by religious faith and sanctions.
S Garvie. The Christian Ideal for Human Society. 
9 Coe s The Religion of a Mature Mind. p!55
The distinction and the relationship between morality and religion, 
particularly the Christian religion, is rather well summarized by Dr. 
Garvie, who said; "The emphasis in religion falls on God, and man's
dependence on, and submission to, God. Morality lays stress on man,
10 
and what he can be, because he ought to be."
Thus, with these few long strides, we reach the limits which we have 
set for thia phase of our discussion, and will move from the viewpoint 
of the moral implications in religion, to a consideration of religion 
itself.
The Christian viewpoint is, that in passing from the moral to the 
religious nature of man, we are rising from the lower to the higher 
aspect of the same principle. We are still within the region of value 
and obligation. The moral nature deals with duty on the level of our 
human world. But, as stated by Snowden, "the human soul cannot always 
look down and around*, it naust also look up. Man is 'the upward- looking 
animal* , aa the old Greek name means, and this is his highest faculty and 
distinction. He sees infinitely more when he looks up than when he 
looks down; for when he looks down he may see a fair world or he may
see only dust and dirt, but when he looks up, he sees the eternal
11 
stars and the splendid thoughts of God." It is the upward look that
is essential in Christian repentance.
Garviet op.cit. 
11 Snowdenj Outfitting the Teacher of Religion
19
2. RELIGION
In every age of history, and for untold ages before, and in every 
part of the earth where man exiits, there is to be found a belief ia 
a being or beings, whom no man has ever seen, and of whose nature he 
can but dimly conceive. When this belief is given form and expression, 
it becomes a religion, and as it takes on a more and more definite 
form, it comes to be known as a system of religion, and thus is not 
only personal, but social as well. And since it is social, it comes 
to embody not only relationships between man and Deity, but between 
man and man. And thus it is that every religious system comes to include 
moral elements to a greater or lesser degree. The findings of Or.Gore,
who has made a survey study of what are known as the great religions
12 
of the world, bear out this point. According to his findings, original
Buddahism, which was perhaps the least social, since the BuddAhist 
was merely seeking release from life, was most lacking in moral 
teachings. Likewise, original Christianity, perhaps the most social, 
with the idea of forgetting self and living for others, was moat 
insistent in its teaching of the moral factor. Thus, in Christian 
countries, religion and morality have, in a popular sense, come to 
be thought of almost as one. it is through this association of morality 
and religion, that repentance has come to be thought of purely as an 
act of religion. Although it is prompted by religious impulses, and
12 Gore* The philosophy of the Gooa Life.
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accomplished with the aid of religious stimuli, it must be recognized 
basically as also a moral problem, using moral in the broader sense 
of attitudes and conduct of life. The soul in need of repentance is 
the soul that is out of harmony with God, because of wrong attitudes 
and wrong conduct. And the individual that is out of harmony with 
God, is usually also out of harmony with God's universe.
Since this entire study is to deal with a religious experience, 
that of Christian repentance, it might be well to attempt a definition 
of religion; or at least to point out what is to be implied in our 
use of the term.
It seems strange that a word so repeatedly on the lips of men, 
and connoting, apparently, one of the most obvious phemonena of human 
life, should be so very difficult to define as is the word religion. 
Not that there is any lack of definitions, their name is legion, for 
there are many. And while people may find one or more definitions to 
their own liking, no one definition seems to be satisfactory to all. 
For instance, professor L«uba has listed a collection of forty-eight 
definitions, to which he added two, to make it an even fifty, pratt 
surveys this list, rejects them all and formulates his own, stressing 
the thought that religion is a certain type of attitude. Stolz 
lists fourteen definitions of religion, nine of them from well known 
authors, one from an unknown source, and four from the Bible. These 
latter, however, could hardly be considered as definitions.
21
In his discussion of then he says; "The definitions of religion 
submitted presuppose a felt human need, a craving for a form of good, 
physical, moral, spiritual. .. A basic factor in religion is a belief 
in a type of ultimate reality with which man may cultivate correspon- 
dences. .. To relieve religion of its reliance on a power not ourselves, 
not nature, is to rob it of its most distinctive quality. The term
loses the connation which imparts to it its peculiar identity and
15 
character." In his earlier book, pastoral psychology, Stolz had said
that "Religion is essentially God-consciousness. ..in the comprehensive
experience of religious people, Qod is the point of reference in the
14 
integration of personality."
In speaking of religion, principal Hughes says; "It is man's effort 
to reach that Ultimate or Absolute Reality in which he may find   
satisfaction and peace." Then he adds, "Religion has other aspects
besides this search for God. it means the enjoyment of God and the
15 
bliss of fellowship with Him."
This thought is also embodied quite clearly in the statement of 
Galloway, as recorded in his philosophy of Religion, He points out 
that "if we are to say what religion is, we must take cognisance of 
its double aspect. It is a process which has two sides, and inner and 
an outer: from one point of view it is a artate of belief and feeling,
15 Stolz: The psychology of Religious Living. p52
14 Stolz: pastoral psychology. p!07
15 Hughes: psychology of Religious Origins.
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an inward spiritual disposition; from another point of view, it is an
16 
expression of this subjective disposition in appropriate acts."
He suggests as a tentative definition of religion; "Man's faith in 
a power beyond himself whereby he seeks to satisfy emotional needs and
gain stability of life, and which he expresses in acts of worship and
17 
service." Very much the same thought is embodied by Tillett, in The
18 
paths That Lead To God.
Narrowing the field to the Christian religion, Gar vie has said; 
"The Christian religion is receptive of, and responsive to, the 
historical revelation of God, progressive in the Hebrew nation, as 
recorded in the old Testament, and consummated in Jesus Christ, as
narrated and interpreted in the Mew Testament. In Christian morality,
19 
there must be constant reference to that revelation."
And so, after surveying these and many other definitions, we will 
follow the well established custom of formulating our o*n. Since this 
study is concerned only with Christian repentance, it will be concerned 
with the Christian religion. Thus, drawing a definition from the one 
above, the Christian religion may be defined as man's attitude toward 
and relation with the God of Christ, and the methods and forms employed 
to express that attitude and relationship.
op.cit. plfil
17 ibid. plS4
18 Tillett: The paths That Lead To God. p75 
19Garvle« op. cit. p4l
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From the foregoing, it will be seen that the entire definition 
and concept of the Christian religion, hinges upon Christ and his 
revelation of Qod and reality on the one hand, and his relation to 
mankind on the other* In spite of the fact that the ages have added 
lengthy technical creeds, elaborate rituals, and a mass of complicated 
theological concepta> fundamentally, Christianity is still a simple, 
practical way of life for all men, regardless of their racial, social, 
economic, and educational background, it has been wel(l said that
"everything in it is connected more or leas directly with the consider-
20 
ation of the needs of man and the means with which to meet those needs."
While it is not the function of psychology to enter into theological
judgment 
controversies or to paas^upon tne validity of religious concepts as
such, it has done much tofreveal the results of various types of 
religious teaching, through the observation of the response of indivi- 
duals to those teachings.
In like manner, psychology is able to show the results of Christian 
teaching and belief, upon morals and conduct. It has added many proofs 
to the Christian claim that the Christian religion is the world 1 a 
greatest force for righteousness and morality. In a comparative study 
it has shown that what are termed distinctly Christian works are not 
generally found in lands or ages which have not been reached by the 
Christianf aith. But even more than that, it has carefully studied
20 Barbourt Sin and the New psychology, pi
the difference in the lives of many individuals, before and after 
they embraced Christianity as their dominant life force.
Some of the early psychologists were inclined to speak of the 
instinct of religion, so innate does the religious consciousness 
appear. The study of the history of religion and comparative religions 
revealed clearly, the fact that people of every land and of every 
stage of enlightenment had within them a longing for completeness, 
and the feeling that there was a power or powers that exercised a 
control over them and their environment.
Although the idea of a separate religious instinct has been discarded, 
it is still recognized that man is by nature reaching out for a com- 
pleteness which he cannot find either in nature, or in his own reasoning 
power. Thus, from earliest times, religion has had a tremendous 
influence upon the lives of people. Whether among the savage tribes or 
among the most civilized and cultured nations of the earth, it finds 
its moat perfect expression in aiding its devotees to the attainment
t
of a higher ethical character.
Although religion is recognized as a great force for good, there 
have been times when that good was not unraixed with evil. And that 
mixture with evil did not all take place prior to the Christian era, 
nor in lands untauched by Christian doctrine.
Here it is necessary to distinguish between Christianity as 
understood and exemplified by Jesus Chriat, and Christianity as
25
understood and exemplified by those who have followed after, some 
afar off, and in the dim light. As we use the term, Christian religion, 
we have in mind that which was set forth by jesus Christ, rather than 
the distorted image presented 'at times through the feebleness or 
follies of men.
"Aristotle taught that the real nature of anything which undergoes 
a process of development is not what it is at the beginning, but what 
it becomes after the idea of its nature is fully developed and realized. 
If Aristotle is right, we must judge religion as to what it is, and
was meant to be, by that highest development and finest expression of
21 
it that we find in Christianity."
Thus we conclude that the Christian religion, which is the only 
phase of religion under present consideration, is inseparably connected 
with the highest standard of morality known to man. Not only does it 
establish this standard of morality as an ideal, but it claims the 
dynamic which alone can make its attainment poaaifcle. The entire system 
of eternal punishment and values, as taught in the Christian religion, 
is definitely associated with the Christian standard of morality. 
This teaching is summed up by the Apostle Paul, when he said; "But
now being aiadefree from sin, and become servants to God, ye have your
22 
fruit unto righteousness, and the end everlasting life." Thus, the
Christian religion presents a high standard of morality, offers a dual
incentive to strive for it, and claims the dynamic for its attainment.




As in the case of religion, so it is with psychology, that it is 
very difficult to formulate a satisfactory definition. But without 
going into an analysis of the various definitions given, we will follow 
the lead of Dr.Drever, in combining two commonly used ones* Each of 
these has its short-comings, but if taken together, they give a good 
measure of satisfaction* The first is to define psychology as "the 
science which studies mental and psychical facts or phenomena." And
the second is to define psychology as "the science which studies the
25 
behavior »f living organisms." Truly the study is two-fold, for
while it oust deal with mental processes, they must be dealt with 
objectively.
It is customary to think of psychology as being something new, and 
as a recognized science it is, of course, the youngest of them all. 
But as a matter of fact, many of the 'discoveries' of psychology, and 
some of the technique of psychology, were known to the ancients. As 
pointed out by Hughes, "psychological observation is as old as specu- 
lation. The examination and interpretations of his own inner feelings 
and emotions is one of the oldest occupations of man. Scarcely less
ancient is his observation and interpretation of the emotions and
24 
behavior of other men."
An interesting book has been written on The History of Psychology,
25 Dreverj The psychology of Everyday Life. p5 
24 Hughes- op. cit. pll
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by pillsbury, in which he does not begin with the close of the 
nineteenth century or the beginning of the twentieth, but with the 
dawn of civilization. Re writes; "The history of psychology is the 
story of the development of the interpretation man puts upon his acts 
and his thinking. Almost as soon as man began to be interested in the 
'why 1 of external objects, he also became interested in himself and in
other men. Thia interest soon led to the development of all sorts of
25 
theories about his nature, in each of its separate aspects."
In the very interesting survey that follows, he deals with early 
and classical Greek psychology, for in those days it was included in 
the study of philosophy, as indeed were all the modern sciences. 
He then traces the history through the medieval period, and up to the 
date of writing, giving due credit to Descartes, Spinoza, Locke, Rume, 
Kant, and the many forerunners of the modern school of psychology.
Of these latter names, it might be said that like most pioneers 
in thought, their research was limited, their views were partial, and 
their conclusions often conflicted with current theological thought. 
This, in the very beginning, had a tendency to place the entire 
movement under suspicion. It has taken a number of years for the church
as a whole to come to the place where it can look upon the psychology
j
of religion as an ally, rather than an enemy. However, it is the
25 pillsbury. The History of Psychology, pll
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teaching of the Church that NYe shall know the truth, and the truth
26 
shall make you free." And as the church became convinced that the
psychology of religion was a quest for truth, not only has it recog- 
nized it as a science, but has thrown Itself into the research and 
study.
3o while it is quite true that the fundamentals of psychology are 
as old as speculation and observation, as pointed out by Coe, 'a 
distinctly new departure was made when systematic, empirical methods
were employed in order to analyze religious conversion and thus place
27 
it within the general perspective of the natural sciences." Following
these first distinctly psychological investigations, the study has 
branched out into the various phases of experience and consciousness, 
until instead of there being one field of psychological research, 
there have become several, with specialists in each field. There early 
grew up a school in Abnormal psychology, that made some startling 
discoveries, but threatened for a time to make the whole field of 
psychology morbid, and to bring every individual under the suspicion 
of abnormality. Then there have followed the various schools of 
Auto-suggestion, psycho-analysis, and paycho-therapeutics. These also 
have a tendency to stress the abnormal rather than the normal. Some of 
these have attracted those who like the sound of the name, but know
26 John fit 52
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very little of the science. Through them, a number of popular phrases 
have been coined, the results of which have not reflected glory upon 
the science. All of this has tended to make some people skeptical of 
psychology in general.
Since each of these studies has its own field and viewooint, the 
opinion of a representative in one of these fields is not necessarily 
valid when applied to another. A man may be very successful in one 
branch of applied psychology, and art ill know very little about the 
psychology of religious experience, it is only the psychology of 
Religion that is engaged in the study of religion, as such, and 
therefore it is only the findings of the psychology of Religion that 
can be relied upon as having come out of a scientific investigation 
of that field.
The American, Star buck is generally credited with having a large 
part in definitely launching this study as a separate science, apart
*
from the general field of philosophy with which it had previously been 
associated. H« was faced with many difficulties, not only in developing 
a technique for investigation, but also in finding sufficient numbers 
who were willing to submit their religious experience to such an 
investigation. It was with the full consciousness of these and other 
difficulties that he wrote; "Science has conquered one field after 
another, until now it is entering the moat complex, the most
inacceaaible, and of all, the most aacred domain - that of religion*
The paychology of Religion haa for ita work to carry the well-eatab-
liahed method a of acience into the analyaia and organization of the
facts of the religioua conacioueneea, and to aacertain the lawa which
26 
determine ita growth and character."
These worda were written in the closing day a of the nineteenth 
century, since then paychology haa won ita place as a recognized 
acience, and haa contributed greatly to the understanding of the life 
forces, m the religioua field it haa brought a new viewpoint, a new 
termaiinology, and haa paaaed through the phases of akepticiam* opposi- 
tion, and haa come to be generally embraced as an ally in the revelation 
of both value and truth. But in aplte of ita almost phenomenal advance, 
the true acholar of paychology ia at ill impressed, aa was Star buck, 
with the fact that he ia at ill dealing with the most complex, the most 
inacceaaible, and, of all, the most aacred domain that any science 
haa come to deal with.
Even in the present day, a great many people atill resent every 
attempt to atudy the facta of religion as other facts are atudied, 
on the theory that religion ia a divine manifestation, that the way a 
of God are past finding out, or that investigations in thia realm 
mean placing unholy hands on aacred things. But, aa pointed out by 
Clark, H thia very reticence on the part of the religioua man to
23 Star buck: The paychology of Religion, pi
subjecting his religion to critical scrutiny is itself a fact of 
psychological importance, it evinces the tremendous significance of 
the religious consciousness to the religious man himself; it hints 
of the depths of life plumbed by religious conceptions, and should 
serve as a warning to students of the mental life that the facts of 
religions consciousness are not to be superficially dealt with or
easily explained, much less to be disregarded or dismissed as of minor
29 
importance." AS a matter of fact, religion has, even from early times,
been one of the most powerful and influential factors in the shaping 
of lives and of movements that the world has known. It is woven into 
the very fabric of civilization, and there is scarcely a subject 
pertaining to man that can be followed any considerable distance 
without finding the impact of religion upon it. in view of the fact 
that the study is so broad, so interesting, and so significant, it is 
not surprising that the psychology of Religion has become a scientific 
study within itself.
Let it be repeated, that the psychologist cultivates only a limited 
area of religious knowledge or feelief; or only that portion which is 
amenable to his technique. H* is, however, concerned both with the 
behavior and with the subjective events which possess religious
significance. Ahile it is not within his sphere as a scientist, to
iu d gnie nt 
passion the reality of God, or the nature and function of God, "he
29 Clark: The psychology of Religious Awakening, pi8
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should be able to tell why men put their truat in God, how they have 
arrived at the belief that God exists, how faith in God affects conduct, 
what tensions confidence in God relieves, what emotions it arouses,
what needs it satisfies, what ends it preserves and how it controls
50 
personality as a whole." At least these things are within the scope
of his psychological research.
It is not the function of religious psychology to supplant the 
traditional functions of the Church, but it may study and evaluate 
their results, and having done this, its findings are made available 
to the church for its own use. in a practical way, the investigations 
and discoveries of psychology may come to the aid of the pastor or 
other religious worker, in the directing of lives, and in delivering 
individuals from doubt, fear, error, delusion, waywardness, and other 
obstacles to the abundant life, since pastoral psychology seeks to 
make effective the principles which undergird mental.health, an 
understanding of religious psychology becomes of vital importance to 
every religious worker. He should have an intelligent familiarity 
with the complexities of personality, throughout the range of its 
successive stages of development, and with the social setting in 
which the individual lives and has his being.
Thus we come to the close of this first chapter, ?;e have at least 
caught a glimpse of the relationship between morality, religion., and 
psychology. We have seen that while morality and religion are not one
50 stolzt The psychology of Religious Living. p21
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and the same, the Christian teaching is such that it cannot be 
separated from morality. We have also seen that while religious 
psychology has to do with things pertaining to religion, it should 
be remembered always, that it deals only with one phase of a very 
large field of inquiry. Thus it does not seek to supplant other 
religious inquiry, but rather to take its place beside them.
Chapter T*o
REPENTANCE AS MENTAL, MORAL, AND SPIRITUAL RECONSTRUCTION
55
Chapter TWO
REPENTANCE AS MENTAL, MORAL, AND SPIRITUAL RESONSTRUCTION 
1. THE NEW TESTAMENT TEACHING
In this, our second chapter, we want to determine exactly what is 
to be implied in the use of the term, Christian repentance. The word 
repentance, has been used in many ways, and given various shades of 
meaning. It is sometimes used in the sense of repenting of a deed, or 
being sorry or regretting a deed performed. There is such a thing as 
moral repentance, quite apart from any religious implications, which 
in some eases seems to bring about the complete reconstruction of the 
personality. This may result in the recentering of the life interests, 
a changed outlook on life, changed attitudes, and changed conduct. 
Again, every known religion seems to make some provision for the process 
of repentance, either as a public ceremonial, or otherwise. Thus it 
may be seen that repentance in its primary form is a broad term, nor 
is it a purely theological term.
In this study, however, we must confine our discussion to Christian 
repentance, and for an understanding of its meaning and significance, 
we turn first of all to the New Testament teaching and example.
In the early Gospel account it is recorded that "In those days
came John the Baptist, preaching in the wilderness of judea, and
51 
saying, Repent yel for the kingdom of heaven is at hand."
51 Matthew 5-1, Mark 1$4, Luke 3:5
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This waa the heralding note to announce the ministry of jeaus 
Christ, indeed, jesua took up the same note when he began his ministry
in Capernaum. It is recorded; "From that time, jesua began to preach,
52 
and to say, Repent: for the kingdom of heaven is at hand. n
When told of the ones whose blood pilate had mingled with their 
sacrifices, jesus said; "Suppose ye that these Galilaeana were sinners
above all the Galilaeans, because they suffered such things? I tell
55 
ye, Nay: but except ye repent, ye shall all liketise perish."
When criticized by the Pharisees for associating with sinners, 
jesus said; "They that be whole need not a physician, but they that 
are sick. But go ye and learn what that meaneth, I will have mercy,
and not sacrifice; for I am not come to call the righteous, but
54 
sinners to repentance."
Again he saidf "I am come that they might have life, and that they
55 
might have it more abundantly." He also soeaks of the joy that shall
56 
be in heaven, "over one sinner that repenteith."
Thus all through hia ministry sounds the call to repentance, and
when he sent hia twelve disciples out to preach; "they went out, and
57 
preached that men should repent."
As to what waa imolied in this emphasis on repentance is best
52 Matthew 4 : 17 
55 Luke 15s5
54 Matthew 9:12,15
55 John 10 : 10
56 Luke 15:7,10
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57
understood by an examination of both the teaching and the examples 
recorded, pletcher has well aaidj "The sense of sin and the conscious- 
ness of grace are the psychological backgrounds in the New Testament 
out of which there emerges the definite personal state of deliverance 
from sin. They both form the two elements in the spiritual atmosphere 
in which a Christian draws breath for the first time, and which makes
possible the individual experiences respectively of repentance and
58 
faith which are the indispensable conditions of salvation. N
jesus gives the account of the Pharisee and the publican who came
to the temple to pray. In the cry of the publican; "God be merciful
59
to me a sinner," is implied the elements that go into repentance. H«
recognized that he was a sinner, he was sorry for his sin and desired 
to be rid of it. He recognized that there was a better way of life, 
and greatly desired to attain to it. Re also had faith in God»s 
reality, His goodness, and His abilitjy. There was within him a conscious 
determination to be rid of his guilt by throwing himself upon the 
mercy of God, in whose forgiving grace he had faith. And jesus said 
that he went down to his house justified, which would indicate a 
happy consummation of the repentance process.
Again, he gives the parable of the prodigal Son, who knowingly and 
wilfully went away from the father and spent his substance in riotous 
living. He soon found himself in dire want and very dissatisfied.
58 Fletcher: The psychology of the New Testament. p210
59 Luke 18:10-14
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Then it was that he began to reflect. There waa the consciousness that 
sin had led him to thia sad plight. He recognized his condition, he 
was thoroughly dissatisfied with his condition, and longed for his 
father's house and his father's forgiveness. With this longing was a 
strong urge for a higher life which embodied both the urge to escape, 
and the urge to attain. At the same time, there was an all but over- 
whelming sense of guilt and shame, which doubtless would have prevented 
him from returning had it not been for the fact that he knew of the 
love, the kindness, and the generosity of the father. Knowing this, 
there was hope, perhaps not hope for complete restoration, but hope 
for the improvement of his lot. Thus he came to the father in humble 
confession of guilt and unworthineas, and to his happy surprise found 
himself in the father's embrace, completely restored. He was surprised 
at the measure of the forgiveness, which instead of being partial, 
enough to admit him as a servant, was complete, making him a son beloved, 
The implication is that he underwent a complete transformation in 
purpose of life such as would cause him to continue an appreciative, 
helpful son, making his repentance complete. As a consequence, he 
must have experienced unbounded joy, mellowed by humility, with an 
abiding happiness.
Examples of repentance in the New Testament are many, and a study 
of them will bring out various phases of emphasis, and reveal various 
strong factors in the process. The repentance of the Samaritan woman,
59
whom jesus talked with at Jacob*a well, is marked by the element of 
faith in the person of jesus, on the part of the woman. When she was 
convinced that he was the Messiah, she "left her water pot, and went
her way into the city, and saith to the men, Come, see a man which
40 
told me all things that ever I did; ia not this the Christ?"
With Simon peter, it seems to have; been a sense of shame that sent
him out to weep bitterly, when reminded by the cock's crow of how
41 
he had failed to live up to his good intentions.
The thief upon the cross, beholding the pure and noble life of
jesua, confessed his own unworthiness, declared his faith in Christ,
42 
and made a simple request to be remembered.
With the establishment of the Christian Church, the emphasis on 
repentance continued as a dominant note, in the first sermon on the 
day of pentecost, Simon peter said unto them; "Repent and be baptized 
every one of you in the name of jeaus Christ for the remission of sins, 
and ye shall receive the gift of the Holy 9host." This repentance was 
the necessary step to fit them for the reception of the Holy Ghost,
and therefore was to be a thoroughly transforming experience. "And the
45 same day there were added unto them about three thousand souls."
And so it was that the Apostles and the later converts went 
throughout the land preaching the gospel of repentance, not only to
40john
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the jews, but to the Gentiles also. When the report came back to 
Jerusalem that converts were being made among the Gentiles, they 
contended with peter about it. But when they heard his report, "they
held their peace, and glorified God, saying, Then hath God also to
44 
the Gentiles granted repentance unto life.'1
In the )few Testament teaching, repentance is both subjective and
objective, it involves a subjective relation to an objective and
45 
divine reality. It is "repentance toward God." This involves the
stirring of the inner self to purposive movement; to set the will 
in action.
Pletcher says that "the emotion of repentance is at bottom a 
feeling of sorrow for wrongdoing." And that when the "conviction of
sin" comes, "a state of incipient movement at once arises, and the
46 
soul wills to forsake sin and turn to God for salvation." Paul's
testimony before Agrippa was that he had preached to both jews and
Gentiles, "that they should repent and turn to God, and do works
47 
meet for repentance."
To John the Baptist, to jeaus, and to the early Church generally, 
repentance was not to be a mere subjective emotion, but oust issue in 
volitional activity. John declared, "Bring forth therefore fruits
44 Acts 11»18
45 Acts 20j21




When Zacchaeua stood and said, "Behold, Lord, the half of my goods 
I give to the poort and if I have taken anything from any man by false
accusation, I restore him four-fold;" jesus said, "This day is aalva-
49 
tion tome to this house."
Many years later, the message to the church at Ephesus was, "Remember 
therefore from whence thou art fallen; and repent, and do the first
works; or else I will come unto the* quickly, and will remove thy
50 
candlestick out of its place, except thou repent." The doing of "the
first works," the needed thing, is implied in repentance. It could not 





2. THE HISTORIC EMPHASIS
Following the New Testament era, the Christian Church spread 
rapidly, first in the face of strong persecution, and then under the 
patronage of the Roman Empire.
We have spoken of the call to repentance as the heralding note to 
announce the ministry of Jesus. But in the centuries that have followed, 
this has not continued as a steady blast. Rather it is marked by 
crescendoes and diminuendoes; emphasis and lack of emphasis. A survey 
of history seems to indicate that the Church has made its greatest 
advance and exerted its greatest influence, during those periods when 
the emphasis has been upon repentance. There is an urgency about the 
message; it is a call to decision and action.
During the time of the early persecution, the call of the church was 
to forsake sin and evil, and to turn to God for mercy and forgiveness,
even though it meant persecution and possible death; for 'T he that
51 
loseth his life for my sake shall find it". Under such conditions, it
experienced tremendous growth in power, and the zeal of the converts 
was such that it could not be held in check, even by the organized 
opposition, both of the jews who rejected Christ, and of the Roman 
government.
This zeal and enthusiasm of the early Church has not always been 
in such evidence in the periods that have followed, and the stresa 
on repentance has not always been so pronounced, but the preaching
51 Matthew 10:59
of repentance has never ceased. At intervals it tends to break out 
with new enthusiasm: sometimes within the then established church, 
and at other times, in spite of it.
As for the actual experience of repentance, it has taken many outward 
forms. Unfortunately, that is the only part of the experience that can 
be readily observed. Because of this, the outstanding cases of extreme 
emotional stress, resulting in violent transformation, have caught the 
imagination of the observer, in general thinking, the term, repentance, 
has too often been associated only with this type. This has resulted 
in great damage to character and conduct, as well as to peace of mind.
As a matter of fact, such studies as those of Starbuck, Clark, and 
others, have shown that the great majority of religious awakenings, 
even of the evangelical groups, are not of this violent type. There are 
indeed1 many varieties of religious experience, in connection with 
repentance, but in genuine repentance experiences, the outstanding 
difference is one of emotional intensity, and this may or may not 
find immediate outlet in outward expression.
The classic example of repentance of the violent type, comes from
the N«w Testament. It ia that which transformed Saul, the persecutor
52 
of the Christians, into Paul the Apostle of Jesus Christ.
A superficial reading of Paul' a account of his remarkable experience 
on the Damascus road had led many to feel that he was transformed in 
a flash from a hardened man who knew nothing of the teachings of
52 Acts 9-.1-19, 26:1-19
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Christianity, to a saint who knew all. But this, manifestly, was not 
the ease. Although our information is very meager, it is evident 
that he knew something of the teachings of the Christiana; he was 
aware of their claims that jesus had risen from the dead; he was 
acquainted with the teachings of Stephen and was a witness at his 
stoning. Whether or not he was dissatisfied with his own moral and 
spiritual state and with conditions in general is a matter of conjec- 
ture. But when he was struck blind in the way, whether by the heat 
and the glare, by sun stroke, by a thunder bolt, by an attack of 
epilepsy, which would hardly be likely since he gave such a vivid 
account of it, or by other powers, it was the resurrected jesus>of 
whom he had heard, that spoke to him. Doubtless he had been thinking 
upon all the claims of the Christians, for it is to be remembered 
that he was even then on his way to persecute a group of them.
However that may have been, it does appear quite evident that the 
storm and stress period, which itself extended over three days, was 
only one phase of his repentance process. Again, we lack information 
on his life prior to this event, but to the struggle that persisted 
afterwards, Paul has given ample testimony. There followed a continual 
striving toward the ever enlarging ideal of being a Christian.
Following St.paul, perhaps the next best known repentance exper- 
ience, ia that of St.Augustine. His too, was of the violent type.
His life and experience are so well known and attested that there is 
no need to go into details here, in his ''Confessions'', and other writings, 
he has gone to great length to analyze, not only the forces at work, 
but his reaction to thos« forces.
Froa his early years Augustine lived a life of inward discontent;
torn between conflicting loyalties and desires, which may be symbolized 
in his Christian mother and his pagan father. His life was one of 
searching for value and contentment, and though marked by brilliance 
in many respects, he always found himself torn and wretched. Finding 
no peace or contentment in wantonness, in philosophy, or in achievement, 
he turned at last to the Christian teaching of his mother, feeling that 
there, perhaps, he could find shelter.
His approach to Christianity, as to other things, was intellectual. 
He studied the moral precepts and approved them, yet they did not free 
him nor keep him from evil.
Thus we see him, painfully and morbidly aware of his sin, guilt was 
upon him, temptation to evil seemed ever present. At the same time, he 
was attracted to the Christian way of life, he recognized Christ as 
his ideal, yet could not make satisfactory- progress toward that ideal.
In reading his Confessions, one is constantly impressed by the 
sense of guilt that seemed always to bear down upon him; but as time
went on, there came more and more a sense of hope, that hope being in
55 
God*s grace, through Jesus Christ. These steps, so clearly seen in
55 Augustinet Confessions. p!82
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the experience of Augustine seems to be common, in more or leas 
degree, in all repentance experiences. Very often the individuals are 
not conscious of the various steps, and when the repentance experi- 
ence has successfully passed the crisis, they think only of that 
transforming moment as being a part of their religious awakening.
With Augustine, the crisis was approached as he went one day into 
the garden, torn and wretched within. Overwhelmed with sorrowful 
emotion, he went to the far side of the garden and flung himself
down on the ground, "under a certain fig tree, giving full vent to
54 
my tears". It was there that he poured out his prayer of surrender,
pleading for forgiveness, and then the words; "Why not now? 11 There came
55 
the voice of a child, "Take up and read; Take up and read". Accepting
this as spiritual guidance he did take up and read where the Scripture 
fell open at. Romans 13:15,14. ''Not in rioting and drunkenness, not in 
chambering and wantonness, not in strife and envying. 3ut put ye on 
the Lord jesus Christ, and make not provision for the flesh, to fulfill 
the lusts thereof." It was as a personal message from God, the light 
came in, the darkness was vanished, his long divided personality w«*s 
now unified around Christ, and his will was created as new. The 
remainder of his life was given to the sublimation and redirection of 
his life forces. He hid himself from ev?ry possible temptation, and 
threw himself so diligently into the work of the Church, that a
sublimated outlet was found for his pent up forces. His own powers
54 Augustine: Confessions. p2l3
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that before had all but crushed him, were now directed with almost 
feverish activity, into the channels of his new interest.
We have analyzed the experience of Augustine in this brief detail, 
because from the historic viewpoint, it does represent the steps in 
Christian repentance. Fortunately, the long and violent struggle of 
Augustine is not the common lot of all.
A work on Christian repentance would hardly be complete without 
at least a passing mention of the much overworked example of John 
Bunyan. It is indeed of historic importance, for out of this experience 
came his book,*The pilgrim's progress",that exerted such a wide influ- 
ence upon his and following generations.
And so the cases could be multiplied, both of the extreme and of the 
mild type. The chief difference is in emphasis and in intensity. 
Through a comparative study, it is found that the fundamental elements
•
are common to all.
Some very profitable studies could also be made of mass movements 
in which the doctrine of repentance was the dominant note. The Evan- 
gelical Revival started by the Wesleys and Whitefield is well known. 
The Welsh Revival, with its strong emotional appeal and its powerful 
results is also well known.
perhaps in no field is there a broader range for study than in the 
camp nettings with their stress upon conscious repentance, as they
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were conducted in frontier America. There the "mourners bench" was 
the great instrument of ''salvation". Through the use of "revival" 
songs, extemporaneous prayers, and evangelistic preaching, an 
individual's sins would be held up before his eyes in their most 
hideous light. He would be warned of the consequences of his sin, and 
perhaps pointed to the rewards of the life of purity. He was told of 
the sacrifice of Christ, of God's forgiving grace, and of the rewards 
of life eternal. The preacher would then make an impassioned plea for 
men to come to the "mourners bench", confess their sins, and make a 
new start.
For the most part the preacher did not question the psychology 
of it, and if he had, he would have called it by a different name. 
He was content to know that in a large percentage of the cases, the 
desired results came. Wicked lives were reformed, guilty lives fould 
peace, divided lives found unity, it was enough to know that God had 
wrought another miracle. His viewpoint wss that of faith and trust, 
not of psychological analysis.
Hov.ever, in our investigation, we are not to deal primarily with 
the religious, but with the moral and psychological factors in 
Christian repentance. A knowledge of psychology is no substitute for 
the working of the Spirit of God, but it may be an aid in the 
understanding of it.
3. THE PSYCHOLOGICAL APPROACH
Almost two-hundred years ago, Dr.philip Dodderidge published his 
"Ris* and progress of Religion in the 3oul1 in it, he attempts to 
trace the stages and factors in the religious experience of the indi- 
vidual from the time that he is first awakened to the fact that he is 
a sinner, all through his growing enlightenment, his struggles, 
reverses, and triumphs, until he is to pass serenely out of this life, 
with a prayer of contentment upon hia lips.
The book is written as a personal message or sermon to the reader 
who may be in need of personal salvation. Step by step it would lead 
him through the repentance process and to the abundant life, in doing 
this, it gives a very keen analysis of this process.
If we might be allowed only to mention the outstanding point 
in each step, and summarize the whole in a paragraph, it will be 
something like this; (1) The subject must become conscious of his 
sinful condition, and must be aroused to its folly and dangers. (2) 
He must be made aware of a better way, and made to desire that way. 
(3) There should follow a sorrow for, and an abhorrence of, the 
sinfulness in the life that destroys and prevents the attainment of 
the good. (4) The sorrowful sinner must then be brought to recognize 
his own unworthiness, and to humble himself. (5) He must recognize 
his own helplessness and cast himself upon the mercy of God in the
50
hope that through grace he might be saved. (6) With the assurance 
of forgiveness from God, the convert ia urged solemnly to weigh the 
questions of religion, its advantages and difficulties, and having 
deliberately decided to accept it as his way of life, to make his 
covenant with God, openly, definitely, and with as much sincerity and 
solemnity as can be brought to bear upon it. (7) This, then, is to be 
followed by a redirection of all of his powers and faculties, in
accordance with his new ideal. (8)This should lead to a sublimated
56 
Christian personality.
This analysis is in general agreement with the conclusions of 
modern scholars, both theological and psychological. Leonard Hodgson 
gives the theological definition of repentance as; "Sorrow for sin, 
confession of sin, and purpose of amendment." He then goes on to say
that xaxikBB, repentance must depend on "faith in the truth of the
57 
doctrine taught, on faith in the reality of God and the moral order.*1
From a slightly different approach, Stolz has said; "The goal of 
the religious approach to the universe is the satisfaction of man's 
deepest yearnings for inward peace and unity, for security and self- 
realization, for deliverance from moral evil and condemnation
58 
through co-operation with a suprasensible cosmic finality."
A still different terminology is employed by Coe, when he says;
56 Dodderidge t Rise and progress of Religion in the Soul.
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"Repentance has to do with our standard of values. It consists in
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throwing away a false measure and accepting a true one." Then later
on he adds; "Many reach this point by a sharply marked transition 
from rebellion or indifference, others find themselves, they hardly 
know how, gradually becoming satisfied with what satisfied Jesus, 
and dissatisfied with what displeased him. Some feel that a power not 
themselves supercedes their faculties and makes them overwnew. others 
are more conscious of the influence of their own deliberations, choice, 
and effort.Finally, some, who should be counted happiest of all, have 
never known a negative period. Taught from infancy to count themselves 
the Lord's, they have never had any other fundamental preference.
Whoever belongs to any of these classes has a right to say that he is
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born from above, and thatjhe is a child of God."
Ames links the process of religious awakening with "those found in 
working out any intense problem under pressure - first, a sense af
perplexity and uneasiness; second, a climax and turning point; and
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third, a relaxation marked by rest and joy*"
A kindred thought is expressed by James, when he points out that 
there is a certain uniform deliverance in which religions all appear 
to meet. It consists of two parts; (1) An uneasiness, or "a sense
59 Co*; The Religion of a Mature Mind. p!96
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that there is something wrong about us as we naturally stand", and
(2) the solution, or "a sense that we are saved from wrong ness by
62 
making proper connection with the higher power."
Two things need to be emphasized here. The first is that repentance 
is not the forgiveness of a sinful act, but rather, it is the trans- 
formation and reinstatement of a guilty person. The guilt which in 
familiar speech we attach to a given action, goes back in reality to 
the person who committed it. Quilt does not attach to an act, but to 
a person. Acts pass and are gone; they are not subject to punishment 
or to change, but persona continue as responsible beings. The second 
thing to be emphasized is, that while it is impossible to demonstrate 
how much of religious recentering is of God and how much of man, it 
must be recognized an a joint function.The outcome of divine love is 
definitely conditioned by man*s response, while apart from the invasion 
of human life by God, no real religious integration of personality 
can occur*
As a working basis, we will use the definition of repentance as 
given by Mackintosh, in his splendid book, "The Christian Experience of 
Forgiveness*. He aaysi "Repentance, like every religious act, concerns 
the three cardinal modes of being conscious - knowing, feeling, willing. 
Sin is recognized, it is disliked, it is disowned. Recognition of sin
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by itself is not repentance? it may be defiance. Nor is sorrow
for sin repentance, if it be alone in the mind; it may be remorse or
despair. Abandonment of sin, by itstlf, may be no more than prudence.
The regenerating fact ia all three, as a unity, baptised in a sense
65 
of God's personal grace to the sinful."
We would like to add to the above definition that repentance also 
implies not only a recognition of sin, but a recognition of a better 
way of life; not only a desire to be rid of sin, but the desire to 
attain to the Christian unity. There must also be the faith in its 
possibility, which, of course, includes faith in God's grace.
Thus, Christian repentance is a turning from evil, and a turning 
to good, and that good is embodied in God, as revealed in Christ 
Jesus.
4. CAN ADULTS BE RECONSTRUCTED?
In an interesting discussion on adult reconstruction, Stolz points 
out that "the ancient doctrine of the general unalterability of adult 
personality has been in recent times successfully challenged and 
contradicted. Today, the teachability of the adult is recognized not 
ao much as a theory as a demonstrable fact. ..Everybody concedes that 
the educational process of the child is based on the plasticity and 
adaptability of growing personality. ..What we have not always
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appreciated is that human nature from the cradle to theggrave is 
more or less elastic. Not only the youngster but also the oldster is
endowed with a capacity for new experience and improvement. At no
64 
stage is personality completely static."
perhaps one of the moat complete studies made in this field is 
that of professor Thorndike, who set out to determine by scientific 
methods thelt each able ness of man at the various periods of his life,
and has published his findings in his very illuminating book on
65 
"Adult Learning."
His findings indicate that so long as life endures, human personality 
may be enriched and expanded. But, as pointed out by Stolz, "the finger
of warning should be lifted. Failure to continue to progress decreases
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the ability to learn. 11 But on the other hand, it must be recognized
that there is an intellectual realm which only maturity may enter. 
There are ideas and ideals which only an active minded adult is 
capable of understanding and appreciating. As is well known, adult 
education is coming to hold a prominent place in practically every 
nation.
But what of the religious transformation of adults? A combination 
of factors has tended to make this a sadly neglected field in recent 
years so far as many religious workers are concerned. Since it has
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well established by scientific investigation that a vast majority 
of the religious awakenings take place in childhood, adolescence, and 
youth, many have accepted|thia as a confirmation of the theory advanced 
by William James and others some years ago, that a fixation of the 
brain has set in by the late twenties, and that adults can acquire 
new ideas only with difficulty, and that there is little possibility 
that the character of the adult will undergo very much of a transfor- 
mation. The child psychologists and their devotees held this theory 
up in conspicuous places, as an added incentive to the religious 
education of the child. A large section of the religious workers then 
took up the cry that the older generation is hopelessly lost, and that 
the chjarch should turn its undivided attention to the rearing up of 
a new generation in keeping with the moat modern theories of religious 
education.
This presents a number of fallacies. First of all, the fact that 
the majority of conversions come in the earlier years does not 
necessarily prove anything about the possibility of adult reconstruc- 
tion. It must be remembered that the vast majority of those converted, 
grow up in a religious environment conducive to the Christian, life, 
while there are but few who reach adulthood without this background, 
who are ever exposed to a similar religious environment.
Another fallacy in the doctrine of ignoring the older generation
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in the building of the new, is that the older generation cannot be 
ignored. They remain as thos« who type the environment, aet the 
examples, do the teaching, and in large measure shape the attitudes 
and conduct of the new.
What then of the religious transformation of the adult? I.s it 
psychologically and spiritually possible to rehabilitate the adult 
individual who is afflicted by moral and religious blindness? Even a 
casual investigation should convince one that the whole of the New 
Testament and the history of the Church give a resounding declaration 
in the affirmative.
As pointed out by Stolz; "Jesus, the central figure in the New 
Testament, as a child, grew in body, in intelligence, in religious 
outlook, in social responsibility. As an adult he continued the 
enrichment of personality through temptation, meditation, disappoint- 
ment, suffering, and obedience to the Father's will. The confidence
of Jesus in the capacity of man for personal religious progress is
67 
challengingly courageous."
At the very beginning of the ministry of jesus, he began the 
task of preparing for the continuation of his mission after his 
departure. It would be interesting indeed to know what would have been 
the result had he selected a group of infanta to rear up in the faith 
and doctrine. But the time was too short, and the task too urgent.
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There is nothing to suggest that he would have had any great inclina- 
tion for such a project, even if the circumstance* had been favorable. 
Instead, he selected twelve adults, mature men, some of them probably 
some years his senior. These were to form his inner circle, to receive 
intensive training to enable them to carry on his cause. Then as he 
went preaching and teaching, primarily to adults, others were added 
to his band of workers until mention is made of an additional seventy
who were asent out "two by two before his face into every city and
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place, whither he himself would come."
Evidently these adults were undergoing religious transformation. 
The case of Simpn peter is often referred to. In an early meeting,
he "fell down at Jesus' knees, sty ing, Depart from me, for I am a
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sinful man 0 Lord." But after a three year period of transformation,
he is found as the leader of a little band of some one-hundred and 
twenty, doubtlessly most if not all adults, who on the day of pente- 
cost brought three thousand souls into the fellowship of the trans- 
formed, Hixa to be added to the Church. It is reasonable to 
suppose that most of these converts continued in the Christian 
faith, and were new creatures in Christ Jesus.
Nicodemus asked the question, "How can a man be born again when
70 




hia own question in the re-creation of his own life, in discussing 
this case, stolz says; "in the first recorded interview with Nicodemus, 
Jesus gave his case the heroic treatment which it required, but he
did not urge the doubting man to an immediate decision to break with
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the past.*1 Two years later, the Pharisees resolved to have jeaus
arrested and haled before them for summary disposition. The high- 
handed proceedings outraged Nicodemus' sense of justice« He was bold 
enough to make a plea for simple justice for Jesus before the court, 
and for the elemental right of self-defense. Nicodemus had not yet 
accepted his leadership in religion and morals, he had not yet forsaken 
his old beliefs, but he had arrived at a promising stage of open- 
mindedness . A few months later jesus was crucified, and at the foot
of the cross was Nicodemus, who had come with spices with which to
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anoint the body. The presence of Nicodemus represented his definite
break with the leadership that was responsible. More than that, rt it 
was his public declaration of his adoption of the program of jesus, 
his open confession of faith in the redemptive work of Christ. A
subtle and elusive but clarifying and creative work of grace had
75 
prospered in Nicodemus."
The entire Book of Acts, giving the acts of the Apostles and the 
history of the early Church, is a great collection of cases of
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a«Jult reconstruction. There is no intimation of any conversion of 
children apart from the baptism of entire families, after the adult 
members were reached first. Thus the Christian Church was launched on 
the principle of adult reconstruction. Such characters as Stephen, 
Philip, Barnabas, Cornelius, the philippian jailer, the Ethiopian 
Eunuch, and their Christian contemporaries certainly afford evidence 
of the possibility of adult reconstruction. Paul himself, instructed 
in Christian principles and remade by the power of Christianity as a 
grown man, pressed the re-creating claims of Christ upon adults with 
such power that churches were established almost immediately from 
Jerusalem to Rome or beyond. As a matter of fact, one cannot see how 
the Christian religion could have been established and disseminated 
apart from its adoption by adults.
Many of the great leaders of the subsequent periods of the Christian 
Church, devoted themselves to the reclamation of undone, defeated, 
and despairing adults, with a sublime audacity which abundantly vindi- 
cated and justified itself, such men as Saint Augustine and Saint 
Francis of Assisi  with very discouraging conditions of life and 
background after reaching adulthood, were completely reconstructed, 
and became great messengers of hope.
Such contrasting personalities as Luther and Zwingli, Wealey and 
WhiMefield, Edwards and Bushnell, Beecher and Moody, and others of
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like temperament and technique, have demonstrated not only the 
validity but the practicability of the gospel of Christ to rehabilitate 
maladjusted, depraved, discouraged, or broken adults, and to create 
in them a new personality.
Stolz gives a timely caution when he says; "The experienced pastor 
will not despair if the ravages of long standing and of grim circum- 
stance refuse to yield instantly to his treatment. He will not expect 
immediate transformation in the lives of those persons whose environ- 
mental circumstances are debasing and whose native endowments are 
meager. Sustained by the assurance that human nature, so far from 
being inflexible, is actually modifiable and adaptable, he will
approach the individual to whom he ministers in the mood of patient
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expectation."
It is true and should continue to be true under normal conditions, 
that the vast majority of those who undergo the religious awakening 
do so before becoming adults. And when this takes place during the 
more tender years, when undesirable habits have not become deeply 
implanted, this should be accomplished as a rather natural transition. 
3ut the fact that this is so should not be a discouragement to the 
adult who is dissatisfied with his life condition, nor should it 
cause the religious worker to despair of helping such an one to 
mental, moral, and spiritual reconstruction. Whether the repentance
74 Stolzj pastoral psychology
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experience be mild or violent, the factors that go into that experi- 
ence will be very much the same in quality. The variation will be 
largely one of intensity, as the need demands. In a later chapter, 
a further discussion will be givan to varieties of religious experience 
and motives in personality change.
Now for some conclusions. That Christian repentance in the time of 
jeaus was an experienced and observable reality is an accepted fact. 
That the repentance process of pail, Augustine, 3unyan, and Wesley, 
though varying in type, were real, is not questioned. Human nature has 
not materially changed. Evil has not been abolished. There are still 
lives in need of reformation and transformation, and there are few 
who seriously feel that the ideal of Jesus can be improved upon as 
an ideal. To the most skeptical, it stands to reason that Christian 
repentance is not only still possible under favorable conditions, 
but much to be desired^ and to the Christian, it is the one way to 
abundant life, if it is possible and desirable, then it is needful 
that all available light be thrown on the subject. Thus it is that 
we bring the light of psychology to the further study of Christian 
repentance, for what it may reveal, particularly of the moral and 
pjychological factors involved.
Chapter Three
THE NEED FOR REPENTANCE
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Chapter Three 
THE NEED FOR REPENTANCE 
1, THE UNDESIRABLE
From our discussion in the preceding chapter, it is seen that 
there are various states of being in the life of an individual, and 
from the psychological viewpoint, one does have some voice in the 
matter of what his particular mental, moral, and spiritual condition 
shall be. While there are a great many factors outside of his life that 
bear upon the shaping of his destiny, it is also true that the matter 
of his own choice enters into the determination of which of these 
factors will be given the preference.
In dealing with the need for repentance, it is naturally aasumed 
that there are some qualities of life which are regarded as undesirable, 
and others that are considered as desirable. The- act of repentance, 
then, would include the recognition of, and turning from, the unde- 
sirable, and the recognition of, and turning to, the desirable. So we 
begin with an examination of those qualities of life which are generally 
considered as undesirable, and oust be so considered by the individual, 
if he is to undergo the transformation of Christian repentance. This 
will include a discussion of evil, sin, and temptation, 
(a) Evil
In chapter one, we saw that morality and religion are not one and 
the same; that there is a morality quite apart from religion, but that
there ia no such thing as a Chriatian religion, apart from morality. 
Something of the same relationship exists between evil and sin. 
iSthical morality is concerned with evil, while sin is a religious
concept. In the words of Bruce; "sin is unknown to non-religious
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ethics, which can borrow the word only from Christian aorsllity.'1
In considering this phase, we will mention three types of evil 
which are quite apart from that evil which is known by the name of 
sin.
When man first began to examine his surroundings, he found a great 
many forces and factors which contributed to his uneasiness, his 
danger, or his discomfort. The thorns that pricked his bare skin, 
the beasts that threatened his safety, the food that made him sick; 
these were all material evils.
Then, as social contacts developed and tribal life grew up, there 
was developed, as we pointed out in chapter one, a generally recog- 
nized code of ethics. Not only was this to lessen the social conflicts, 
but it was to contribute to the broader satisfactions of communal 
life. Any breach of this moral code, was of course considered as 
moral evil, in that it contributed to the unhappineas of individuals 
and the group. If there is an ethical morality apart from religion, 
as we have seen, then it naturally follows that there is moral evil 
apart from sin.
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The third type of evil which we wish to mention here, is that which 
is within the individual himself, even though its results may have 
far reaching implications. This is known as psychic-evil, or evil 
within the self, of the three, this is the last to be recognized and 
dealt with, and it is only in comparatively recent years that it has 
come in for serious analytical study. At the present time some very 
notable contributions are being made in this field by such men as 
Hadfield, fleatherhead, jung, Freud, and many others of like endeavor. 
It is also a research that has contributed much to the understanding 
of that other evil, known as sin, which will come in for later treat- 
ment.
The matter of good and evil, is as old as the experience of man. 
Always they are relative terms, and are to denote satisfaction and 
lack of satisfaction. In the primary state it is satisfaction in the 
matter of the immediate; while in the advanced or reflective state, 
the matter of satisfaction or lack of satisfaction is considered in 
the broader, or ultimate relationship. To steal a man 1 s dinner and 
eat it is evil, not because it fails to satisfy the appetite and 
hunger of the individual, but because it lessens his self-respect; 
because it causes the other man to go hungry; because it contributes 
to a state of lawlessness in which an individual cannot find his 
greatest satisfaction; because of thef act that if overtaken,
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the culprit may be subjected to social ostracism and perhaps other 
punishment. These things combined may develop a troubled conscience, 
and if he is at all religious, he may sense the displeasure of the 
divine being because of the fact that he has wronged his fellow man. 
Therefore, the theft, while meeting the urge of the moment, did not 
bring ultimate satisfaction even to the thief. It likewise met with 
the disapproval of the loser and the neutral observer. It therefore 
was not a good but an evil.
Galloway points out that in the lower levels of culture, man 
accepts the evil in his environment without asking whether such a 
condition of things could have been avoided. "His main and pressing 
concern is to evade or overcome the evils which threaten him in his 
struggle for existence." It was the growth of reflection, the forma- 
tion of the idea of a world-system and a social order, which provoked 
inquiry into the origin and meaning of evil within this order. "Why
did a fact so disconcerting intrude into the world, bringing misery
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in its train and thwarting human endeavor?"
To many, the presence of evil in the world has presented a 
serious philosophical and religious problem. The Dualist attempted 
to answer this with the doctrine that there are two opposing forces 
striving for the mastery of the world, in the nature of God and
76 Gallowayj The psilosophy of Religion. p512
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Satan. This explanation is not acceptable to the Theist, and yet he 
has the problem of the world, created and controlled by a good God, 
which contains evil, and in which there appears the constant conflict 
between good and evil. It is at thia point that psychology has made 
a notable contribution in its efforts, not only to discover the 
operation and results of evil, but to discover ita sources.
Psychologically, potential evil as well as potential good is 
inherent in every individual, psychology has given various names to 
the component parts that make up a life, including instincts, tendencies, 
impulses, drives, interests, sentiments; some biological, some psy- 
chological, and all combining to make the complete personality. The 
total result may either be one of harmony, or one of discord; one of 
conformity to accepted standards, or one of rebellion against them.
internal harmony comes from centering all the life forces around 
one central ideal, making it supreme, and all else subordinate to it. 
If this ideal is in keeping with the accepted standard of the time, 
the life is regarded as socially moral. Thus, evil arises from one of 
two sources; either because the life has not accepted a worthy central 
ideal, or because some of the life forces have not been brought into 
harmony with the ideal accepted. Moat of the common evils may be 
traced to the excesses or the mis-direction of some of these life 
forces. Therefore, it may well be held that the life forces themselves
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are not evil, but that their misapplication may result in evil. But, 
as stated by stolz, "the wilful exercise of urges which are at vari- 
ance with the cravings of the self for integration in terms of stan- 
dards admittedly proper or right, is altogether too common to be
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ignored." it is a matter that calls for careful analysis, and
heroic treatment. This treatment should consist, not so much in 
comb at ting evil, a& in the attainment of the good, psychic evil is 
the result of a wrong function or misdirected impulse, it is the use 
of a potentially good impulse at the wrong time, in the wrong place, 
toward a wrong end, that constitutes an evil function.
Hadfield maintains that "to the psycho-physician, there are no 
vices in their own right, there are only perverted virtues." Re 
follows this statement with a brief discussion of three types of 
perversion. Re says that "evil, like dirt, is simply miaplaced matter, 
or rather, misplaced function, valuable in itself, noxious if out of 
place. The instinctive impulse is misplaced if it persists beyond
its phase; it is misplaced if it is directed to wrong ends; it is
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misplaced if attached to wrong objects." This theory will be further
discussed in a later chapter.
It is sometimes said that evil is the absence of good, but as a 
matter of fact, it is no more a negative force than is good. AS
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pointed out by Had fie Id, "every complex is the center of emotional 
activities whoaa morbid effects we have observed in neuroses and moral
diseases; it is an active danger to the self, for any moment it may
79 
spring into activity."
"The principle that all the primary impulses must be considered 
as good is not inconsistent with the idea of evil as a positive 
power. It is, however, inconsistent with the view that there are vices 
or perversions that are inherited. We are none of us born with vicious
tendencies; instinctive tendencies become perversions only by their
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wrong use." Thus, he would hold that every potential sinner, is also
a potential saint. And even perverted impulses, when released from 
their morbid attachments may be turned into positive virtues. This,
of course, is in keeping with the doctrine of Christian repentance;
81 
"Being then made free from sin, ye become servants of righteousness."
Strictly speaking, the problem of psychic evil apart from sin, 
does not enter into the question of Christian repentance. However, 
the close relationship between the two cannot be avoided. Much psychic 
evil comes as a result of sinful practices. And on the other hand, 
psychic evil which manifests itself in morbid complexes or neuroses, 
is often relieved as the result of the recentering and realignment of 
the life forces, through Christian repentance.




It has been well aaid, that "psychic evil results from the failure 
of the/human personality to relate itself adequately to its human 
environment, sin results from the failure of the human personality/
to relate itself perfectly to God. One reality is present and passing.
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The other is ultimate and eternal." It must, of course, be recognized
that in the Christian sense, a right relation to Sod includes a right 
relation to our fellow man.
So let us turn now to a consideration of that evil known as sin, 
for to understand and overcome sin, is a matter of supreme importance 
in Christian repentance.
(b) Sin
While sin is primarily a religious concept, it is of fundamental 
importance in the problems of everyday life, even to the no n-Christian. 
The one who openly sins against God, is also likely to be a source of 
trouble to his fellow man. Such a one is often of great expense to 
society in protective, preventative, and punitive measures. Even non- 
Christ ian society cannot be totally blinded to the evils of sin.
"In ordinary Christian teaching", says Hodgson, "sin is defined as 
conscious disobedience to God's will; a definition which implies
belief in a God whose will is discoverable, and in the possession
35 
by man of freedom to obey or disobey it."
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Tennant's definition, though brief, ia comprehensive. Re asaya;
"Sin may be defined as moral imperfection for which ariagent is, in
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God's sight, accountable." This ia in keeping with the more generally
accepted idea that all moral imperfection is not ain, since human 
nature seems so to abound in imperfection, but rather only that 
which is reprehensible and worthy of punishment, that for which a 
person is actually blameworthy. This might include the choice of a 
lesser ideal to guide his life in the presence of a possible higher 
choice, or to harbor attitudes, and to act in a manner contrary to 
one' 3 highest sense of what is right and wrong. This first thought is 
embodied in the Christian assertion that the great sin ia to "reject 
Christ. 11 For in rejecting Christ, and the Christ ideal, one is 
accepting a lower standard for life.
In dealing with the question of sin, we are not dealing wiith an 
act only, but with an attitude, it is true, as Stevena says, that
N a sinful personality ia built up through the constant repetition
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of sinful acts and the direction of the attention to sinful ends."
But on the other hand, those sinful acts were in consequence of the 
free choice of the individual, and therefore were the acts of a 
sinner.
3ruce calls attention to the fact that "Jesus, in the parable of
Tennantj The Concept of Sin. p245 
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the prodigal Son, gives us the true analysis of sin. He shows us 
there, that the young man was the possessor of a will-power of his 
own, and was master of his destiny. He teaches that sin, so far from
being the victory of freedom, was really its abuse, and that this
86 
abuse of liberty brought not liberty but slavery."
This thought is summed up by Stevens when he says that "sin is 
not a fact that comes to us from without; it is not experience that 
accidentally befalls some men; it is their own act, their own choice
in the face of an alternative choice which they know they might have
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made." As stated by Maldwyn Hughes, "we must recognize that sin can
only be attributed to an agent who is free, sin is the outcome of the
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free choice of evil in preference to good."
There is a clear distinction between sin, and what may be called, 
the primary material of sin. The two have too often been confused in 
theological concepts and literature, and this confusion has often 
resulted in sad consequences. The doctrine that man is by nature evil, 
may lead to an undue sense of guilt, and worse still, it may lead to 
repressions which ementuate in morbid complexes.
It is of vital importance to recognize that the primary impulses, 
which arise from the appetites, feelings and emotions, are not only 
natural, they are in general, necessary and wholesome. They are
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neither sinful nor ethical, in their primary state, it is only when 
they are transformed by the will from primary into secondary, or 
derived, springs of action, that they acquire moral qualities. But 
though they are neither moral nor sinful in themselves, they are the 
primary material of which the will constructs both moral and sinful 
responses. Sin has to do with the relationship between man and God, 
and therefore must come from the realm of consciousness, in the form 
of an attitude, as it relates to God and things godly.
It is true, however, that in man, the unrational impulse, and the 
conscious springs of conduct, are often at variance, so that there 
ensues a conflict within the personality. If in this conflict, the 
promptings to ends that are not in harmony with that which is recog- 
nized as God's will, are victorious, then, and only then, does it 
become sin. From the viewpoint of Christian psychology, the object 
should not be to crush the primary impulses, but to direct them into 
worthy channels.
Someone has characterized sin as that which is less than the best 
of which one is capable, perhaps it would be better to say that it 
is that which prevents one from achieving his beat.
Mackintosh would maintain that to the Christian, the fact that
sin is rebellion against God, is primary, and the fact that it is
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against his other best interests, is secondary." This, certainly,
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ia the historic viewpoint, though less stressed now in some quarters 
than in others, pace, the declaration that "It'Is God's will", seemed 
to suffice. Now, however, many teachers and ministers would strive 
to show the reasonableness of God's will, and would plead for obedi- 
ence through reason, rather than obedience through faith. Doubtless 
there is value in both.
The Christian would also maintain that the will of God is disclosed 
through the life and teachings of jesus. Thus, sin is measured by 
its unlikeness to what is conceived to be the attitude and spirit of 
jesus Christ. Thus, basically, the idea of sin is largely dependent 
upoh the particular concept that may be held of God, and His attitudes. 
It must also be borne in mind, however, that opinion is often, if not 
alwaym, influenced by desire. This admits of quite varied interpreta- 
tions of what is conceived to be God 1 s attitude toward specific 
problems, and that which is, or is not, to be classed as sinful.
It has been held by some, that sin is merely the rehult of ignorance, 
that if all the facts were known, no man would sin. But as pointed 
out by Mackintosh, "had sin been mere ignorance, enlightenment would
have sufficed; yet it is simple psychological fact that the clearest
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knowledge is often unable to break the fetters of evil habits."
And he might have added that a knowledge of the ultimate will not 
always outweigh the desire of the moment. The present is so ouch more
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real than the ultimate, that the sinner is often willing to accept 
the former and risk the latter. And though he may realize that pay 
day is coming, soon or late, he continues to buy on credit, for the 
gratification of present desires.
Recognizing sin and temptation as prominent elements in a religion 
of ethical redemption, psychology has been able to describe various 
mental exhibitions of temptation, and to indicate how sin affects 
personality. And in so doing, it has rendered valuable assistance to 
the forces seeking for morality and religion, 
(c) Temptation
Sin and temptation, are companion terms that have become closely 
linked bdth in the thinking and in the experience of mankind. "Theolo- 
gically speaking, temptation may be defined as an incitement to sin
by the presentation of motives which are alluring or plausible, sin
91 
is not a necessary outcome of temptation. It is no sin to be tempted."
The sin comes as a result of yielding.
Man 1 s first faint concepts of right and wrong must have been 
closely followed by temptations to violate that concept of right, in 
point of time, it precedes either moral evil or sin. Moral evil is the 
yielding to the temptation to violate a recognized moral law. sin is 
yielding to the temptation to violate the conceived will of the divine 
power or powers. Thusi without temptation, there would be neither
91 Stolzj The psychology of Religious Living. p!94
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moral evil or sin.
.It is not surprising that the question of temptation found a place 
in the early portion of the Biblical account of man's development. 
Stolz, in his chapter on Sin and Temptation, has made a very interesting 
study of the Genesis account. He points out that its psychological 
principles are true to the probable experience of the human race, and 
to the actual experience of the individual sinner. "The tragedy of 
Eden is repeated in the moral defeat of the modern man who obeys an 
impulse condemned by a religiously enlightened conscience. .. it 
introduces a aeries of occurences in which one recognizes the presence 
of impulses or drives, enticements, conflict, rationalization, overt 
response, inferiority, and attempted transference of responsibility.
Most, if not all,of these events occur whenever an individual surrenders
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to the ttemptation to deviate from the set pattern of conduct."
He further points out that "Eve yielded to a complication of impulses. 
The major temptations today, as in the Genesis account, are appeals 
to self-gratification at the cost of moral stamina, to the desire for 
knowledge, pleasure, status, fame, and wealth, pride and false ambition, 
malice and envy, and scorn of the object of religious worship are 
deplorable concomitants of the]surrender to the incitement to self- 
ishness. A conflict arose between Eve's desire for self-indulgence 




the approved religious ideal."
Very often, too, as in the caee of Eve, there is not only a 
temptation, but there is a tempter. In the Genesis story, this part 
is given to the serptnt, which fits nicely into the religious concept 
of the tempter to evil as being a subtle, vile, treacherous creature. 
It might be well to look at the psychological steps in the process. 
First of all, Eve is interested in the "forbidden fruit." It has a 
definite appeal as being attractive, it appeals to the physical appetite, 
Her curiosity is aroused; she wonders why it is forbidden, perhaps it 
is here that the tempter enters with a question intended to confuse
the issue; "Yea, hath God said, Ye shall not eat of every tree of the
94 
garden?" In a subtle way, he is holding the temptation before her,
whetting her interest, she replied, "We may eat of the fruit of the 
trees of the garden. But the fruit of the tree which is in the midst
of the garden, God hath said, Ye shall not eat of it, neither shall
95 
ye touch it, lest ye die." Then came the fresh approach as the tempter
flatly denied that death would be the result of disobedience, and 
insinuated that God's motive in threatening them was to keep them 
from becoming wise. "For God doth know that in the day ye eat thereof,
then your eyes shall be opened, and ye shall be as gods, knowing good
96 
and evil."




The suggestion that Qod was chargeable with selfish intent captured 
her imagination and lowered her resistance to the temptation. Having 
her own desire sanctioned by another, the deluded woman gave her 
undivided attention to this appeal, and excluding all contrary ideas 
and principles from her mind, gave way to the pressure of the temptation.
Not always is the tempter purposely vile and vicious. Very often 
he is merely shortsighted and is himself persuaded that the course of 
action he is advocating is commendable. Thus it was with Eve, when she 
became Adam* s temptress.
It is indeed true that temptation to evil has been the experience 
of all mankind, and there are those who have testified that they seem 
always to be in the presence of it. The whole question comes in for 
extended treatment in the New Testament, as well as the Old. Man is
cautioned against yielding to temptation, and warned to "abstain from
97
all appearance of evil." The saintly Apostle Paul bemoans his temp- 
tations, and warns others against thorn.Even Jesus was not free from its
power. In the beginning of his ministry he went into the desert for
98 
fasting and prayer, and there he was "tempted of the devil". Again,
in the Garden of CJethsemane, he seems to have undergone intense
temptation to save himself the agony of "the cup", which doubtless
99 
included the cross with all its imolications.
97 1 Thessalonians 5;22
98 Matthew 4;1-U, Mark 1:12, Luke 4:1-1}
99 Matthew 26*56-46, Mark l4 { ?2-42, Luke 22:59-46
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The Christian ia loud in declaring the ainlesaneas of Christ, hut
he finds great joy and comfort, in saying, "H« waa in all points
100 
tempted like as we are". At least he has this in common with his
Christ, and he ia made to feel that if Christ were able to gain a 
complete victory, he might at least hope for a partial victory.
The question now ariaes; What light can psychology throw upon 
this problem, this urge that so often causes men to go against their 
better judgment, and which greatly influences the judgment of others?
Psychology in general would hold that much of our temptation 
arises out of the unconscious, and is therefore known as a type of 
unconscious impulse, but an impulse that is not in keeping with the 
ego ideal. Arising as it does out of the unconscious, it seeks active 
expression in the conscious life, it is an inner urge, or deaire, to 
act in a certain way. Baudouin says* "An unconscious impulse is a 
spontaneous suggestion made by the unconscious to the consciousness, 
proposing that the ego act in a particular manner, it brings the 
weight of the emotions to its aid in seeking to influence the ego to 
the form of action desired. But it is only a suggestion. Even with 
the added power of urge brought by the force of emotional excitation,
it is still just a suggestion, to be examined by the consciousness,
101 
and accepted, rejected, or transformed in its expression."
100 Hebrews 5?15
101 Baudouin: The inner Discipline. pl20
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However, psychology, and especially abnormal psychology, does 
recognize that there is auch a thing aa an irreaistable urge, to 
which is given the name, obsession, or aa Freud calls it, the 
obsessional impulse; which simply me^na that one's will is overthrown, 
and hia actions are no longer controlled by conscious reason. If this 
obsession is not too violently antagonistic to the beliefs and ideals 
of the conscious mind, or if the individual can rationalize his 
conduct, it may pass as mannerism, or as evidences of a pecialiar 
temperament. However, if there is a violent conflict, reason may be 
overthrown. But whether violent or mild in its consequences, the 
obeession is an evidence of some lack of integration. It is an impulse 
that is not subject either to the reason or the will, jt is the libido 
of some repressed desire finding an outlet in a disguised form.
On the other hand, the unconscious impulse is quite normal, and in 
general lends greatly to the enrichment of life, it is only when it 
makes suggestions that conflict with one's beat interests, or sugges- 
tions that are at variance with the degire of the organized1 self, that 
its function is undesirable. Even then, it should be recognized aa 
a natural desire seeking expression, and is indicative of the fact 
that there are forces in need of a directed outlet, such as in 
sublimation, which will be discussed later.
The term, temptation, is applied only to those desires which are 
unacceptable to the conscious moral will. However, psychology would hold
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that if the desire is recognized, faced squarely as a natural urge, 
even though a misdirected urge, it need not lead to evil consequences, 
and certainly should not become an obsession. What is needed is an 
intelligent control, and wise direction of the life forces in confor- 
mity with the ego ideal. Christ was tempted, yet he was without sin, 
because through his perfectly integrated personality he gave proper 
control and direction to the impulses. In other words, through complete 
integration, in conformity with his dominant ideal, he remained master 
of all of his life forces. Although he was tempted in "like manner" as 
other men, he was probably not tempted to do all the things that 
other men are tempted to do. As pointed out by Barb our, "a man of 
noble character and cultural refinement is not tempted by base passions 
and mean motives which daily present themselves to many a soul who,
because of the fate of circumstances, has known only the seamy side
102 
of life."
This, of course is true, and its truth is doubtless a source of 
great comfort to those who have successfully met their life problems, 
and have shown wise discrimination in dealing with their instinctive 
and emotional urges. But what of the man who has not been so discrimi- 
nating, so wi«e, or so successful? What of the man who has yielded to 
temptation, perhaps against his better judgment, and who is painfully 
aware of the fact that his life has become marred by sin, and who has
102 Barbourj op. cit
the uncomfortable feeling of estrangement from God? With him, his 
temptation has led to sin, and the consciousness of sin has brought 
him a sense of guilt. This is the man who is on the minister* a 
prospect list. Re is also the subject of this particular study. He is 
in need of Christian repentance. We have aeen that among the moral 
and psychological factors in his life are evil, sin, and temptation. 
Now let us look at some of the opposing factors that are alao to be 
a part of his repentance experience.
2. THE GOOD LIFE
Human nature is not purely and exclusively sinful. As there are 
impulses for rebellion, so there are impulses of obedience. And as 
there is a disregard for the true facts of life, so there is also a 
regard for the same facts of life. Not only does there appear to be 
a pre-disposition to evil, but there also appears to be a pre-dispo- 
sition to good. It is from this moral, psychological, and religious 
conflict that repentance comes.
Thus, having considered the meaning and nature of evil, sin, and 
temptation, it is only proper that there should be a consideration 
of the good life, from the moral, psychological, and religious 
viewpoint, 
(a) Morally
Whitney maintains that "what we approve as a means to our satisfac-
105
tions we call good, and what we disapprove is, for us bad." 
105 Whitney; Morality In The Making. p21 }
Fundamentally, this of course is true even in its ultimate rela- 
tionship, when we intelligently consider all our satisfactions, 
including the ultimate as well as the immediate. However, in moat of 
our conduct, it is much more of an automatic process than one of 
reasoning. It is a matter of abiding by a more or leas generally 
accepted set of rules which have grown up through the experience of 
man. As pointed out by Hadfieldj "In thousands of years of experience, 
mankind has determined that there are some ideals which do, in fact, 
lead to greater happiness than others. Racial experience thus 
supplies us in a rough way with an objective ideal, it is this exper- 
ience handed down from one generation to another that has given rise
to what we call the moral code, and is embodied in such conceptions
104 
as honor, justice, altruism, generosity, liberty."
Thus the accumulated experience of the race is made available to 
the inexperienced individual. From his early childhood its standards 
are inculcated into his thinking and become a very part of his life. 
It is true that these moral precepts vary from place to place and 
time to time. And yet, the individual seeking the most satisfying 
way of life will find that he best secures it by making use of the 
experience of the race.
If he should disregard this moral code, "society claims the right, 
within wide limits, to press upon the individual the choice of the
104 Had field, op. cit. p95
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kind of ideal which experience has proved to be the moat adequate; 
for if he chooses wrongly, he may bring upon himself and others 
unhappineas. The criminal is a social danger, the bore is a social 
nuisance, and society gives him a hint of its disapproval, and
emphasizes the unde sir ability of his ideals, by punishipg or ostracizing
105 
him, and so encourages him to seek another and better ideal."
After all, a person 1 s conduct is not entirely a personal matter, 
for no man in this modern day can live unto himself. Each desire is 
conditioned by the desires of others. As stated by M^rcier; "That 
conduct is approved and called right, that is beneficial to the
community or the stirp; and that which is detrimental to the eommu-
106 
nity or the stirp, is disapproved, reprobated, and called wrong."
From the viewpoint of morality, the good life is not simply a 
personal, but a social concept. The approach is from the social 
viewpoint, and the life is approved or condemned as it relates itself 
to the social group. To meet the retirements 0or a good life does 
indeed mean to submerge the individual desires which are not in con- 
formity with that of the group interest.
Again we quote from Mercier- "To share the advantages of common 
life in any degree; to taate the sweets of companionship; to gain 
the advantages of cooamon action against enemies; of protection in 
helplessness; of nurture in sickness; of nourishing in poverty and
105 Hadfield. op. cit. p96
106 Mercier. Conduct and Its Disorders. p!55
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starvation; to enjoy the delights of being approved, admired, 
applauded, loved; to attain the rarer and more refined satisfaction 
of rendering services to others; to participate in the luxuries and
glories of an advanced civilization; for all these advantages a
107 
price must be paid, and, the price is renunciation." By this he
means that one may no longer comport hiiAself with the freedom and 
abandon that would be allowed to a solitary man. He must renounce 
thoae personal privileges which would be at variance with the best 
interest of the whole group, in so far as he fails to do this, there 
is a discordant note, and where there are too many discordant notes, 
there is chaos.
And yet, the moral concept is not simply one of conformity to 
rules of conduct. It is at bottom an ideal of character, and to 
attain this ideal, is approved as the chief end of life, it was 
Bruce who said; "The grand purpose of life is neither self-sacrifice 
nor self-pleasure, but self-realization. It is neither to win pleasure
nor gain knowledge nor do good, but to be good. The 'being 1 will
108 enrich the 'doing 1 , and the character will give worth to the conduct."
Rosa has also said; "It seems clear that a man is morally good 
by virtue of having a character of a certain kind, and that an action 
or a feeling is morally good by virtue of proceeding from a character
107 Merciert op. cit. p267
108 Bruce. op. cit. p47
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of a certain kind."
As a matter of fact, the man of moral character will more intensely 
feel himself bound to act in moral waya and not in others, and will 
have leas desire to act in these other ways. The moral ideal is that 
the good shall be so a part of the nature of the individual, that 
good conduct will become habitual. A man should act honestly, speak 
truthfully, deal justly, and be kindly, without having to stop and 
weigh each particular problem with which he is confronted. Thus, in 
the real sense, the number of problems will be greatly reduced.
Space will not permit a discussion of specific goods from the 
moral viewpoint, but the moral concept of the good life is w$ll 
summed up by Ross, when he says, "if a state of affairs is better than
its alternatives, there is a 'priraa facie' duty to produce it if
110 
we can." Morally right actions are productive of more good than
could be produced by any other action open at the time.
people in general have more impulses to goodness, than they have 
to evil. If all the thoughts, and all the acts of a day were counted 
and measured, the good would undoubtedly far outweigh the evil. 
But one evil act or attitude may offset all the good. And yet, the 
good impulses are there, and will continue to cry for satisfying 
expression. Thus, in the life where there is evil, there is a
109 Roast The Right and the Good. p!55
110 Ibid. p58
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two-fold need for repentance from the viewpoint of morality. There 
is first of all the need to be rid of the evil, which is a dishar- 
monizing element, both within the individual and within society. The 
second need is for the satisfaction of the impulses to good, and they 
cannot receive their full satisfaction, so long as the evil remains, 
(b) p ay cho logic ally
Let us turn now frona the moral view of the good life, to the 
psychological. As we have seen, the moral view is the social view, 
based upon social concepts, taboos, and traditions, which have gone 
into the making of the moral code. Not that the code is either static 
or universally accepted, yet is is sufficiently definite to have a 
large bearing upon conduct.
In speaking of the good life from the psychological viewpoint, we 
are dealing with an entirely different matter, which is only indirectly 
related to the foregoing. Instead of beginning with social tradition, 
we begin with the factors that go into the making of an integrated 
personality. For sanction, we look not to the approval of society, 
though that may come, but to the harmony and unity that is achieved 
in centering the life forces around a worthy ideal, and to the attain- 
ment of a psychologically satisfactory relationship with the related 
external forces.
Stolz has well said that "organized personality may be regarded
as the systematized and integrated whole of such driving forces as 
impulses, whether native or acquired, and of such processes as feeling, 
thinking, remembering, imagining, self-conscious reflection, and 
evaluating. The completely organized personality is free from disturbing 
internal conflicts which remain unsolved, free from increments existing
and functioning apart from or contrary to the rest of the personality,
111 
and adjusts itself to novel situations bravely and effectively."
The man who is fortunate enough to have this kind of a personality 
is indeed haopy. As a matter of fact, happiness is a condition of 
life which naturally accompanies the harmonious expression of the 
unified life forces. Although there are some circumstances more 
conducive to happiness than others, it is to a large extent independent 
of outward circumstances, its source springs are internal, rather 
than external.
It has previously been pointed out that pleasure arises from the 
free expression of a single instinct or urge, and that it may be, and 
often is, expressed in ways that are evil, in that it may mean the 
suppression of other and desirable instinfets or urges. On the other 
hand, as pointed out by Hadfield,"happiness is the affective state 
which accompanies the expression of all the inatinfetsj thus the 
pleasurable principle is contained in happiness. But it is more than 
pleasure, for it gives rise to no conflict. In a state of pleasure,
111 Stolzt pastoral psychology. p2o
every instinct is fighting for it» own expression, and there is 
discord, in happiness there is a harmony of all the instincts, this
harmony being attained by the re-direction of all the instincts to an
112 
end or ideal."
It does not follow that all people are striving for this advance, 
even though they wiah for it, for advance requires effort. Then too, 
there are the unorganized or disorganized forces within the life, the 
rebellious impulses, which may cause one to follow what appears at 
the moment the path of least resistance, such a course tends to the 
further disorganization of the life, with the resultant weakening of 
the will. Thus, instead of advance, there may be retreat.
psychologically, the good life has the usual two phases. First of 
all, creationj and then development. The creation of the good life, 
as we have suggested, cornea about through the organization of the 
dominant life forces around a desirable life ideal. A good life is 
not merely a life with good elements in it. It must be a life whose 
dominant motive is good, and in which the life forces are sufficiently 
organized and regulated «p to give expression to that life motive 
through thought and conduct.
The development of the good life is simply a continuation of its 
creation. It is a process of enlargment of concept, leading to a 
greater appreciation of the ultimate ideal, with a better understanding 
112 Radfield. op. cit. p87
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of its subordinate phases, and then the progressive alignment of 
all the life forces around that ideal. It has ever been the 
testimony of good men that the alignment of their impulses and 
emotions in conformity with their highest ideal, is never complete. 
The task of liberating then from unworthy or inferior motives and 
realigning then with the highest concepts of the organized self, is 
% life-long,
This process of realignment brings two desirable results. First 
of all, it eliminates the source of much moral and nervous disorder. 
It eliminates unwholesome complexes, removes repression, and gives 
wholesome expression to the impulses and emotions. In the second 
place, it liberates powerful emotions to add their strength to the 
organized self, for the building up of a full, strong, character.
Stolz roughly divides humanity into four classifications. 
Reversing his order, they are. First, those who are so mentally 
arrested or deranged that they cannot provide for their own temporal 
support. Second, those who are so submerged by privation or incapaci- 
t at ion that they are undone or defeated. Third, those who are somewhat 
personally dislocated or socially maladjusted, or both, but who somehow 
contrive to accept life's second-bests and its compensations for 
deprivations, with more or leas grace. And the fourth, which he places 
first, ''consists of those who are normal, of those who are able to 
live in our complex social order without debilitating personality
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defects or irritating unsolved adjustment problems." psychologically, 
these latter have attained to the good life, not that they have reached 
absolute perfection, but life to them is good, and in the eyes of 
their acquaintances, they do life a good life.
These are the psychologically unified and socially adjusted, and 
psychology has done much to point the way to this type of life. But it 
still remains that there are many who have not attained to this condi- 
tion. It is not these, then, but groups one, two, and three, and 
particularly the latter two, that are the subjects of our special 
study, it is these submerged, undone, defeated, personally dislocated 
and socially maladjusted personalities that stand in need of redemption. 
They need more than a moral code to follow. They need a new personality, 
and the following chapters will try to trace some of the moral and 
psychological factors in the creation of that new personality which 
may be achieved through Christian repentance. 
(c) Religiously
The religious concept of the good life is a gradually developing 
one. Even the Christian idea is rooted in antiquity, and there ?are 
few if any today who would claim to comprehend its entirety.
Its beginning stretches away and becomes indistinct in the far 
distant past. But there are the recorded accounts in the old Testament 
of men who rose to heights of understanding and nobleness of life
115 Stolzt pastoral psychology. p22
above their contenaporairea. The Scripturea record how it waa God 1 a
w
will to .select men from among Hia people and to show in them the 
heights of attainment that might be trenched by thoae who live<fi in 
touch with Him. Thua, auch men as Abraham, Moses, Samuel, Elijah, 
Amos, and Jeremiah stand out aa examples of the good life. Though 
far from perfect, they stood aa beacona of moral and spiritual light 
along the highway of progress. The great virtues of justice, temperance, 
kindness, righteousness, and uprightness, are emphasized in the proverbs, 
the psalms, and the prophets.
A study of history will reveal a growth in moral perception in 
the world at large. But it will also reveal that the great moral 
systems are often the products of perception out of all proportion 
to that of other men. Thua, ib r the discovery of the good life, we
find ourselves turning to the great moral propheta of humanity, who,
den 
although awaking indeperftly, have spoken with a certain approach to
unanimity. As pointed out by Dr. Gore, "it is the moral prophet a who 
have had the supreme influence in human hiatory, not only in elevating 
but in fixing the standard of the good life, so that, as Aristotle
said, for the settlement of disputes, we must look to 'the decision
114 
of the good men 1 ."
It is chiefly upon this point that Christianity basea its claim 
to be the moral guide of the world, for the Christian concept of the
Gore* op. cit
good life finds its real baaia in the chriat of the New Testament. 
Here the one perfect type of manhood haa paaaed across the page of 
history, and in passing has left open the door, revealing the perfect
way of life. AS he aaid, he came not to destroy the morality of the
115 
Old Testament, but to make it full and complete. Under the old law,
the matter of the good life was in relation to time, circumstance, 
and understanding, under the new dispensation, the moral ideal is an
absoluteone - "Be ye therefore perfect, even aa your Father which is
116 
in heaven is perfect." And the perfect Christ has revealed the
perfection of the Father."Throughout Christendom jesus ia regarded
>
as a personal epitome of all the ideal human values, of the way to
117 
God, and to satisfactory relations with the universe."
psychology has shown that a disorganized life can only become 
unified through the acceptance of a dominant life motive which is 
sufficiently challenging to draw the life impulses and sentiments 
together toward a common ideal. In other words, integration must have 
a center. Christ can supply that center, and through Christ, one 
seeks union with God.
Barbour has said that "since man first became man, it has been his
desire to bring his own soul into harmony with the reality behind the
118 
universe." It ia not surprising that Chriat has been welcomed as
115 Matthew 5:17
116 Matthew 5 : 48
117 Josey: The psychology of Religion, pi94
118 Harbour; op. cit. p2
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the long desired1 Messiah.
AS Brace has phrased it. "The perfection of the personal life in 
communion with God is JSSUB' conception of the highest moral goad. 
If we are to master the science of life and possess a true Christian 
character, we must patiently and closely study the life and teachings 
of Jesus Christ. And, as we shall afterwards discover, it is in his
death for us and his works in us that we find the dynamic of duty
119 
and the only sufficient motive power of the Christian life."
AS this wording suggests, even to one ?ho accepts thu way of 
Christ, in so far as he can accept the way of Christ as his own, the 
concept of the good life is still a gradually developing one. The 
writer of the book of Second peter gave the practical admonition,
"But grow in grace, and in the knowledge of our Lord and Saviour
120 
jesus Christ." After spiritual birth comes spiritual growth and
unde r st and ing .
Hadfield calls our attention to the fact that "every organism 
is impelled to move toward its own completeness.... There is no 
motive in. life so persistent as this hunger for fulfilment, whet-her 
for the needs of the body, or for the deeper spiritual satisfaction 
of our souls, which compel us to be ever moving onward till we find 
it. Hunger, material or spiritual, is the feeling of incompleteness.
119 Bruce. op. cit.
120 2 peter 5:18
In pfeysiology we call this completeness, health, in morality, perfec- 
tion, in religion, holiness, in psychology we shall call it, self-
121 
realization."
Thus, the good life, is the complete life; completely filled with 
completely good things, and things that will remain good so long as 
there is any need for them.
The Christian would maintain that the good life is one that is 
made complete by being in fellowship and in harmony with God; that 
God's wisdom, God's strength, and God's provision are essential to a 
completely satisfying life; and that as sin is rebellion against God, 
so the good life is cooperation and fellowship with God.
Then, says the Christian, since jesus Christ is the embodiment of 
God's highest will, he is also the embodiment of the good life, and 
hia life is set as the standard for all men to strive toward* They 
might hold that he is more than that, but he is certainly that. Since 
this study is concerned with Christian repentance, it is likewise 
primarily concerned with the Christian concept of the good life.
While upon earth Jesus declared; "I am come that they might h^v/e
122 
life and that they might have it more abundantly," and it is a fact
of history and experience that many peoole through many ages have 
found a satisfying experience, and testified to a continuing complete, 
ness of life, through this Christian channel.
121 Hadfield; op. cit. p61
122 John lOtlO
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?. THE SENSE OF QUILT
Let us again turn to a consideration of the individual who has 
failed to achiefe this completeness. Hia condition may be one of 
dejection and despair, it may be one of discontent, ot it may be a
mild subconscious state of restlessness; depending upon the condition 
and attitude of the individual. Regardless of the degree of discontent, 
it will be found that a large percent^ of these individuals have one 
thing in common, and that is a sense of guilt. They are acquainted 
with evil, sin, and temptation. They are also acquanited with the 
concept of the good life, at least from the moral standpoint, probably 
from the standpoint of religion, and possibly from that of psychology. 
Their acquaintance with temptation is not only theoretical. They have 
met it face to face and perhaps many times have yielded to its sugges- 
tions which were contrary to the better judgment of the conscious 
self. They have accepted attitudes and engaged in conduct which they 
are convinced is also contrary to the Divine will, in other words, 
they recognize in themselves elements that fail to measure up to their 
moral and religious concepts. As the Christian would phrase it, they 
are sinners and they know that they are sinners. And they awe sinners 
because they have given expression to impulses in ways that they 
recognized as sinful. "The powers of the conscious mind determine the 
ultimate fate of every unconscious impulse. Every unconscious impulse 
is a suggestion that the ego adopt a certain mode of action, but it is
97
in the light of consciousness that the suggestion is accepted,
125 
rejected, or sublimated." Thus the individual must recognize that
sin is not in the life by accident, but through his own conscious act. 
He is therefore personally responsible for it, regardless of extenuating 
circumstances.
The personal consciousness of the presence of sin which the self 
condemns, is known as guilt. It is the joint working of conscience 
and a sense of right and wrong. It was this consciousness in an extreme
case that caused Judas to cry out, "I have sinned, in that I have
124 
betrayed the innocent blood." So intense was the weight of his guilt
that he went out and hanged himself.
"Guilt", says Northridge, "is based on a conflict arising out of 
the difference between the actual and the ideal, and to remove the 
sense of guilt, the conflict must be dealt with. Similarly, it is only 
possible to make men like Christ when the un-Christian spirit, the
primitive tendencies, are brought into subjection to the claims of the
125 
spiritual life."
A sense of guilt is a very uncomfortable thing to have, and yet, 
like physical pain, it often prevents a worse tragedy and is helpful 
in effecting a cure of the trouble. Without a sense of guilt, an 
individual might be perfectly content to keep on sinning, living a
125 Barbour: op. cit. pl?2
124 Matthew 27:4
125 Northridge.Recent psychology and Evangelistic preaching.
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life of evil consequences. But when the conscience ia arouaed to a 
sense of guilt, and there arises that state of mental and spiritual 
discontent, the conscious self begins to take notice. Realizing its 
unsatisfactory, and in fact dangerous position, since its unity and 
therefore its very existence is threatened, it seeks for a satisfac- 
tory solution. What is needed is not simply to relieve the pain of 
guilt, but to relieve the cause.
The Christian would maintain that there is but one solution. Since 
sin is rebellion against God, its solution is through the attainment 
of peace with God. Re would further hold that this peace is found 
through a consciousness of sins forgiven, and through spiritual birth;
for jesus said, "Except a man be born again, he cannot see the kingdom
126 
of God."
Thus is the process of Christian repentance, psychologically it 
does indeed relieve the sense of discontent by removing the cause of 
the internal conflict, and the achievement of unity through integra- 
tion in conformity with the highest ideal known to man. There should 
be created a will sufficiently strengthened to give satisfactory 
direction to future impulses. Thus it is the sense of guilt, that 
starts the spiritually discontented or sin conscious person on the 
road of Christian repentance, which if successfully completed should 







VARIETIES OF EXPERIENCE 
1. THERE ARE VARIOUS TYPES OF EXPERIENCE
As pointed out by Ames, James, starbuck, Clark, and others, there 
are almost as many varieties of religious experience as there-are 
varieties of temperament, diversified teachings and situations. The 
type of repentance experience will vary from one locality to another, 
from one denomination to another, from one local church to another, 
and certainly from one individual to another. H®nce, in dealing with 
the problem of repentance, it must be borne in mind that there ia no 
one process. This is a fact that is not always clearly recognized. 
There are many, even among religious workers, who demand an experience 
of a definite kind, and are prone to discount the experience of those 
who testify to a different type.
This condition is, of course, psychologically understandable. "When 
a positive intellectual content is associated with a faith-state'1 , 
says James, rt it gets inevitably stamped in upon belief, and this
explains the passionate loyalty of religious persons everywhere, to
127 
the minutest details of their so widely differing creeds." H® has
also said that n no two of ua have identical difficulties, nor should
128 
we be expected to work out identical solutions.'1
Several very interesting studies have been made of the varieties 
Of religious experience, in the general field of religious awakening
12? James* op.cit. p506 
128 ibid. P437
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and conversion. So far a a we know, no such study has been made 
specifically in the field of Christian repentance. However, some of 
the general data obtained are of interest here.
Stolz holds that "there are three ways in w/jich religion may 
organize or reconstruct personality - gradual growth, spiritual 
illumination, and conversion. We pass by the gradual growth process, 
as being largely incidental to our subject, though not entirely so.
Under the heading of Spiritual illumination, Stolz points out that 
"the course of religious experience may be intensified emotionally,
given fresh channels of motor discharge, and enlightened by the
129
acceptance of new or reconstructed principles." Here the transfor- 
mation may be characterized by a poignant sense of insufficiency and 
incompleteness, rather than by any conscious sense of specific wrong- 
doing with a corresponding sense of guilt. But in either case, 
"psychologically, a new synthesis of the resources of the personality
is formed, a synthesis which makes the individual more confident,
150 
more victorious, more socialized, more assured of the divine favor."
Thus was the case of Saul of Tarsus, who became paul the Apostle. 
He was strongly religious both before and after his Damascus experience, 
but there ocame a radical change in his own concept of religion. With 
Paul, one religious system was discarded and another enthroned in its 
place. With others, it may not be a change from one set of ideals to
129 Stolzt The psychology of Religious Living. p210 
150 Loc. cit.
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another, but rather a matter of illumination in which the individual 
comes to place a new or added emphasis on ideals already held, hut 
which, perhaps, have not been a dominant force in his life.
probably two of the best known case a of spiritual illumination are 
found in the experiences of Martin Luther and John Wesley. They were 
both reared in a strictly religious environment, at home, at school, 
and in their respective pursuits in early manhood, it seems to have been 
the chief purpose of both to be truly religious and to please sod. 
Yet they both bore a deep sense of their own unworthiness, and in 
spite of the fact that their acts of piety and good deeds were manifold 
and continuous through many years. Finally, Martin Luther, on his knees, 
climbing the stairway in Rome on which pilate was believed to have 
presented jesua to the Jewish mobj and John Lesley in a little Mora- 
vian Meeting Rouse in Aldersgate street, London, received their spiri- 
tual illumination. To them a new light shone upon the already familiar
151 
words that "The just shall live by faith". And this formed the new
center of their life, up to this time there was inner conflict. NO* 
with all of the life forces gathered round this newly illuminated 
ideal, there was spiritual harmony. The broad consequences of this 
spiritual illumination are generally known.
Not only are there various types of religious experience, but 
they are of various intensity. This, again, is natural enough, "the
151 Romans 1:17; Galatians 5:11
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law of individual variation operates in the domain of religious 
experience as well as elsewhere. The Christian religion as Jesus
lived and taught it, so far from demanding uniformity of religious
152 
experience, encourages the self-realization of the individual."
The case of St.paul, already referred to, is often taken as a 
classic example of Christian repentance and conversion. As a matter 
of fact it is an excellent example of one type of Christian experi- 
ence. The features of that experience are well known, and will come 
in for later study, it was charged with emotional drama. Through it, 
Saul became Paul the Apostle, and under his ministry there were many 
remarkable repentance and conversion experiences, but never another 
just like his own. The case of his first convert in Europe is used 
as a contrast to his own. This was Lydia at philippi. "On the sabbath 
we went out of the city by a river side,where prayer was wont to be 
made; and we sat down and spake unto the women which resorted thither. 
And a certain woman named Lydia, a seller of purple, of the city of 
Thyatira, which worshiped God, heard us; whose heart the Lord opened, 
that she attended unto the things which were spoken of Paul. And when 
she was baptised, and her household, she besought us, saying, If ye
have judged me to be faithful to the Lord, come into ny house, and
155
abide there. And she constrained us."
152 Stolz; pastoral psychology. p65 
155 Acts I6,12f
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The experience of one was dramatic in the extreme, in the other 
there is an open heart, a receptive mind, and a responsive will, all 
working together harmoniously in the achievement of Christian satis- 
faction and unity. The faithful, devout Lydia, gladly received the 
news of Christ. Her transition was natural and simple. Not 30 with 
Saul the persecutor. A drastic change necessitated a drastic emotional 
upheaval.
There is an unfortunate tendency on the part of both the emotionalist 
and the unemotionalist to be critical of the other's religious exper- 
ience, it is also unfortunate that many have sought a certain type of 
experience, foreign to their nature, which has led them to bitter 
discontent, rather than to life satisfaction. Certainly there is a 
place for more than one type of valid religious experience.
One of the earliest, and most fruitful, of the empirical studies 
in this field is that of Starbuck. His findings have, in fact, become 
the basis of much of the thinking that has followed on this line, and 
have had a tremendous influence upon religious education, particularly 
in America. A good many years later a similar study, inspired by the 
first, was conducted, also in America, by Elmer T. Clark. This later 
study is much broader, and profiting by the first, is on a much more 
scientific and comprehensive scale.
Dr. Clark has done an enormous amount of work in obtaining,
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organizing, tabulating, and analyzing his material. To go deeply into 
the findings of these two men would lead us too far afield from our 
study- of repentance, but we do want to mention some of the factors 
revealed in their investigations, which influence the type and inten- 
sity of the religious experience, it may also be mentioned that the 
works of James, Coe, and others are in large agreement with these same 
conclusions.
2» FACTORS INFLUENCING THE TYPE OF EXPERIENCE
From his broad study of first hand testimony, Clark has analyzed 
the following factors which seem to influence the type of religious 
awakening. Re lists theology, religious training, environment, and 
emotional life. Some of these factors are also dealt with in the 
studies of Starbuck and of Coe, while Josey lists the last three.
As pointed out by Clark; "So prominent is the personal equation
be 
that it mayAaaid that there are as many types of religious awakening
134 
as there are religious individuals."
In his study, the religious experience of 21 Ik individuals were 
finally recieved and tabulated, of these 754 were males and 1420 
females. The records came {from sixty institutions of learning and 
two Methodist summer assemblies for young people. Among the institu- 
tions were five theological seminaries, four state universities, two 
colleges for negroes, one college for teachers, and eighteen colleges
154 Clark; The psychology of Religious Awakening. p?4
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for women. Of the 2174 individuals, 66 were negroes, 159 were of the 
non- student class, and 81 were above forty years of age.
His investigation tended to confirm the contention of Star buck 
that the conversion and gradual growth cases all arrived at the same 
final goal. However, his drawn conclusion that the emotional distur- 
bances could not have exerted a determining influence, would not 
necessarily hold, since the personal equation and environmental influ- 
ences also figured in the final results. All that was proven was that 
they were not necessary to all people. However, his studies tended to 
show that the trend in America, particularly among the group studied, 
is definitely in the direction of eliminating the emotional cataclysms, 
and a general smoothing of the whole process of religious awakening.
Of the 217^ cases of religious awakening studied, he classed 147, 
or 6.7 p«r cent, as having experienced the Definite Crisis Awakening; 
590, or 27.2 per cent, are in the Emotional Stiotilus category; while 
, or 66.1 per cent, testified to no definite awa rening whatever,
but arrived at the religious consciousness by a process of normal
135 
and gradual development.
It must be borne in mind, however, that he was studying the testimony 
of an exceptional group, composed largely of college students; and 
further that a great many American college students are inclined to 
be sophisticated, and while in that state to depreciate the experiences
155 Clark: op. cit.
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of their own earlier years. As his study points out, the percentage of 
Definite Crisis and Emotional Stimulus cases runs considerably higher 
among other groups of the same country. In his study among persons 
above forty years of age, the Definite Crisis cases number 55.8 per 
cent, as against 6.7 per cent for the whole group. There is similar 
disparity between the experiences of the whole group and those who 
were poorly trained in religion at home and in Sunday School. At the
same time, many of the experiences on record tend to show that they
156 
were typed by a theology which insisted upon them.
(a) The influence of Theology
pratt has maintained that "the theologians, by their teachings, 
have induced a largely artificial form of experience; and the psychol- 
ogists coming after, have studied the experience thus induced and 
formulated its laws, thus making Science verify Theology." He goes 
on to say; "There is little really good evidence for the assertion 
which James quotes approvingly from Starbuck that conversion is 'a 
process of struggling away from sin rather than of striving towards 
righteousness'. in the cases of the Bunyan-Brainerd type, to be sure, 
the James-Starbuck view holds: in fact it was reached exactly on the 
basis of the Bunyan and Brainerd cases and thoae influenced by them. 
3ut in cases of really significant conversion it is rare indeed that 
the attention of the individual is riveted on his own sinful nature
156 Clark, op. cit. p50
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or hia gaze turned chiefly upon the past."
In this, pratt is guilty of the same thing that he is charging 
James and starbuck with; that of taking a partial view. However, 
there is no doubt but th^t theology does influence the type of 
experience. This is clearly evidenced by a study of the outstanding 
revival movements as against the religious experiences of other times 
and pieces. Repentance of the Bunyan-Brainerd type, the revival 
experiences of early frontier America, the Welsh revival, the johathan 
Edwards revival, were all marked by a stern theology in which the 
hearers were led to expect a violent emotional upheaval. And a study 
of the cases would indicate that the fact that they felt the need of 
this type of experience, that they were seeking it, and expecting it, 
were strong factors in bringing it about.
From the analysis of his 217^ cases under study, Clark says; "It 
seems obvious that the dogma of natural depravity in its unrelieved 
form had a direct bearing on religious experience, it precluded the 
gradual unfolding of religious capacities by denying that any such
capacities existed; if every element of original nature is corrupt,
158 
development means only an evolution of corruption."
This contention is amply substantiated by available data, if 
indeed anyone should question it.
157 prattjThe Religious Consciousness. pl54
158 Clark: op. cit. p72
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TWO of the best known and moat referred to case a of religious 
awakening of this radical type are indeed those of John Bunyan and 
johathan Edwards. John Bunyan in conviction suffered for months 
the torments of one who felt himself under condemnation, yet he 
mentions only four sins of which he was guilty. They were; dancing 
on the green, playing tipcat, reading the history of Sir Bevis of 
Southampton, and ringing the church bells or looking on while bthers 
pulled the ropes.
in the case of johathan Edwards, no biographer has found fault 
in him which would involve any considerable degree of moral turpitude. 
Re seems to have been religious from his youth, then a student of 
divinity at Yale, a licensed preacher, a pastor in New York, author 
of an exalted set of sixty-seven rules of conduct by which he governed 
himself, then became successor to his famous grandfather in the 
Northampton pulpit. Yet he became convicted of sin and felt that; he 
should have "by far the lowest place in hell". But in spite of his 
self-condemnation, he mentions no specific sin of which he was guilty.
It cannot, of course, be assumed that either of these were free 
of the consciousness of personal sin, not can sin be confined to 
acts of commission. But the evidence seems to indicate, as maintained 
by Clark, that "they were convicted not for definite sins but for 
an indefinite and general idea of sin in the abstract - not for their
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own but for Adam's disobedience. It seems that this could be true
only when the idea of guilt for abstract sin had been fixed in the
159 
mind. rt This condition, of course, is largely traceable to the
theology by which they were influenced.
Of 1854 persons studied by Clark, who answered the question, only 
180 indicated that they had heard the sterner aspects of theology; 
1177 described a moderate type, dominated by such ideas as the love
of God,forgiveness, ideals of Christ, and service; while 577 were
1^0 
indefinite in their replies. Among this st=rn theology group, the
Definite Crisis type of religious awakening was experienced by M.6 
per cent, or more than five times as many as the general average.
This evidence, however, strong as it is, is not as conclusive 
as it at first appears. We are in complete agreement that the type 
of theology is a strong factor. But we would call attention to the 
fact that there are other element a that are conducive to the preaching 
and reception of the stern theology. In general people do not respond 
to a stern theology simply because a man wants to preach it, but 
its reception is in response to a deep sense of need.
The Wesleyan revival in England, received its greatest hearing and 
response among the underprivileged,, discontented masses who had 
severed all their ties with home, Church, and loved ones in the early
159 Clarkj op. cit. 
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industrialization of England. They were seeking a way out, and the 
theology of the evangelical revival offered that way.
A kindred situation greeted Jonathan Edwards and his contemporaries. 
They caught the people on the rebound. The early settlers of New 
England were a stern, pious people, who lived strictly by what they 
conceived to be the law of God. They had undergone great trials for 
their faith, both before and after reaching America. But many of their 
descendants had gone to the other extreme. The moral and spiritual 
condition of the land had reached such a state that there arose a 
general feeling of aneasiness, lest all that they cherished should be 
lost. There was what might be called a general sense of guilt and 
apprehension. It was a situation that both called for,and responded 
to, a stern theology, which was indeed the theology of their forefathers, 
and which was already lurking in the back of their thinking.
Another factor that must not be overlooked is the fact that a 
stern theology appeals to a certain type of mentality. AB dalloway 
has said; "A powerful but ill-regulated affective life is character- 
istic of man in the lower culture, and finds notable expression in 
hia religious acts. Fear and awe, trust and hope, are blended in early 
piety, and stress of feeling liberates itself in violent emotional 
outbursts. The progress of culture no doubt tends to suppress or 
modify thejbxuberanee of the primary feelings, and gives balance to 
the affective life. Y©t it does not do so completely, for outbreaks
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of religious excitement - and that too, in some of their wilder forms -
recur from time to time in the midst of settled and civilised socie-
141 
ties."
But it mua-v be borne in mind that even in the midst of settled 
and civilized societies, there are both individuals and groups who 
are definitely in the lower culture, education-ally/, socially, and 
economically.
In America today, and to a leaser degree in the British Isles, one 
may, if he looks for it, find that this stern theology is being 
emphasized among minority sects and groups, and in many instances does 
receive a hearty response, it is no reflection upon the movements or 
their followers, to say that to a large extent, though not exclusively, 
the greatest response, or at least the greatest expression, comes 
from those of the more nee^dy classes. They are perhaps more conscious 
of their need for a great transformation, and they are ready to 
respond to the kind of theology that demands it.
But to say that their response is conditioned by a stern theology 
is only a part of the truth, it is also conditioned by the many 
factors that make them resoonsive to the preaching of that theology. 
(b^ The influence of Religious Training
Closely linked with, and yet quite separate from, the question of 
the type of theology, is that of religious training. As a matter of
Galloway, op. cit. p!55
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fact, many of the greatest ingatherings under the preaching of the 
stern theology have been under conditions where religious training 
had been sadly neglected. This would be largely true in each of the 
evangelical revivals which we have already mentioned.
The religious services of pioneering America, particularly on the 
frontier, were largely confined to scattered camp meetings. Even these 
meetings were made up of singing, prayer, and preaching for conviction. 
Thus it may be said that the converts, for the most part, had very 
little if any definitely religious training.
On the other hand, mass evangelism with its emphasis on a stern 
theology has been on a steady decline in America through the genera- 
tions that have followed. There are many factors that enter into this, 
of course, and some of them are greatly lamented by the religious 
leaders. But perhaps the greatest reason of them all. is the fact that 
religious education in the churches has been so stressed, that the 
children of Christian parents, and a good many children who do not 
have Christian parents, are taught the way of Christ from infancy, 
and through this knowledge and training, find quite naturally that 
they are accepting the Christ ideal, and are building their life 
around it. Achieving integration in this manner, there is no occasion 
for the turbulent, emotional upheaval that so often accompanies the 
discarding of the old ideal, the adoption of the new, and the 
complete reorganization of the personality.
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gradual growth, however, does not preclude the matter of 
repentance among this group. To know is not always to do, and even 
knowing, there is the matter of choice, not only in the ultimate life 
purpose, but in response to each impulse. Then too, there is a 
difference between giving mental assent to the Christ ideal, and in 
finding in it the all absorbing desire, it simply means that those 
with a solid background of religious education should be in a position 
to pass through that process of religious awakening, which may include 
all the elements of the repentance process, without the turbulent 
experience of some who have not had the same advantages.
It is not to be suggested, of course, that all religious training 
is confined to that directly supplied by the Church, for in a so-called 
Christian land, it comes from many sources. And yet, it would probably 
be found that very little definitely religious training is received 
by the bulk of those who receive none from the Ctourch.
in the investigation of Clark, it is found that of the 2174 persons 
whose experience asere tabulated, practically all were reared in a 
religious environment; in 1963 cases both parents were religious, in 
157 the mother only, and in 5 the father only. In 51 cases neither 
parent was religious, and in 66, no report was made. He points out
that the evidence here is strong that religious persons ca_i9 almost
142 
exclusively from homes wherein the religious attitude is prevalent."
142 Clark: op. cit. p96
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Of the total group studied, practically all - 2025 of the 21 ?4, 
or 95  ! per cent, were regular attendants at Sunday School during 
childhood. "A still more striking evidence of the influence of 
religious training on religious experience is seen when a grouping is 
made of those who had a poor home training and were also irregular 
in Sunday School attendance. There are 51 such persons who obtained 
little or no training anywhere, and among these the Definite Crisis 
cases numbered 16, or 51.4 per cent, the Emotional Stimulus 15, or 
50 per cent, and the Gradual 20, or 58.6 per cent. Only the stern 
theology group and thoae above forty show so large a percentage of
Definite Crisis cases as these persons without previous training in
145 
religion."
-Just as the stern theology tends to induce the radical emotional 
experience and prevent the gradual development, ao modern religious 
education tends 4««d« in the opposite direction of making this 
experience unnecessary, by encouraging the early acceptance of the 
Christian ideal, and the gradual growth in conformity with that ideal.
(c) The influence of Environment
The matter of environment has already been touched upon in connec- 
tion with the influence of theological concepts, home training, 
church training, social conditions, and lack of cultural advantages. 
In fact, the term environment, may include everything that bears
145 Clarkt op. cit. p!02
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upon life. But let us follow the investigation a little farther.
We have seen the influence of the revivals upon the type of 
religious awakening. Even though on the decline, the revival has 
carried on in America. The evangelical churches definitely stand for 
a "converted" constituency, and the "altar call" ia still a common 
channel for recruiting members. However, in 1899* Starbuck found that 
one-half of the females and one-third of the males included in his
studies were converted in revivals, and still others immediately
144 
afterward. But the investigation of Clark, some thirty years later,
disclosed a decidedly smaller percentage, only 18.4, occurred at a 
revival. The environmental conditions have greatly changed during 
those thirty years.
Another interesting comparison is that of the city and rural 
sections. During the past generation or more, the trend in the United 
States has been strongly from the rural sections to the cities. As 
pointed out by Clark, "the migration of landowners to the towns and 
cities has, in many cases, left the country districts largely peopled 
with tenants, among whom prevail lower cultural standards than 
prevailed among the landlords who lived on the farms a generation 
ago. Here the stern theology, the revival of the old type, inefficient 
methods of religious education, and a general lack of cultural 
advantages, may be expected to prevail to a larger degree than is 
144 Starbuckt The psychology of Religion. p25
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true in the towns or among the average and better social classes
145 
in the cities."
Of the 217A individuals covered by the study, 425 were reared in
* t
the country, 220 in villages, 895 in towns, and 592 in cities. It is 
nottceaole that in both the stern theology and irregular Sunday School 
groups the country residents predominate. The Definite Crisis 
awakenings in the country are 15.0 per cent, as against 4.2 per cent 
in the city, and the Emotional Stimulus 54 per cent in the country,
i
as against Id.4 per cent in the city. In the cities, where the most
/
modern churches and Sunday Schools are usually found, the highest 
percentage of gradual Awakenings were also found.
Clark 1 s study also discloses a variation in type of experience 
from one denomination to another, and from one section of the nation 
to another. The confirmation groups, of course, have by far the 
greatest number of gradual growth experiences, and the fewest definite 
crisis experiences.
Since environment does indeed cover all the external influences, 
we might say with Stolz, that "the cultural environment in which the 
individual is entangled, is perhaps the most influential determinant
of the general variety of integration which he consciously or
146 
otherwise adopts."
145 Clark: op. cit. p!09
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(d) The Influence of Temperament
Much of that which hasbeenattributed to temperament is in reality 
brought about by other factors, such as those which have already been 
diecusted. This is quite definitely established by the fact that 
certain so-called traits of temperament manifest themselves under 
certain conditions and not under others, in Coe's examination of
77 persons, he found that 20 had exhibited hallucinations and motor
147
automatisms. This has often been spoken of as a matter of tempera- 
ment. Clark, in his more comprehensive study found such cases to be
148 
so rare as to be nearly non-existent. The secret of it seems to be
that they were studying people under different environments.
Both Clark and Starbuck have made exhaustive studies of the 
emotions, both preceding and following the crisis period, but these 
are so influenced by other factors that they throw little light on the 
influence of temperament. Clark discovered that 72 per-cent of the 
whole number, experienced no emotions sufficiently striking to possess 
significance. The analysis does indicate, however, that other factors 
greatly influencedt he emotions experienced. For instance, 95*5 per 
cent of the confirmation group testified to no emotion, as against 
66.7 per cent of the poor home training group, 5^.8 per cent of the 
irregular Sunday School group, 57 per cent of those above forty, and
147 Coe { The Spiritual Life. P125
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56.4 per cent of the Negroes. This does not mean that there were not 
differences in temperament, either inherent or acquired, that influ- 
enced them in being in their particular groups. Doubtless there are
these differences. For instance, people of a given temperament, are
The temperament 
drawn to a church of a certain type. g\ may also be a factor in
determining their social status.
Coe has made quite an interesting approach to this study. After 
securing written responses from 77 persons as to their experience, he 
questioned their friends and associates about them, and then subjected 
the same subjects to hypnotic experiments. He concluded that temperament 
definitely ia a factor. He found that in persons in whom sensibility 
is predominant, striking transformations are frequent, hut in persons 
of predominant will and intellect, they are rare. Re also found that 
persons of sanguine and melancholic temperaments are much more likely
to experience conversions than those of choleric or phlegmatic
149 
temperaments.
Studies have also been made to show the relationship between the 
state of nervous health and certain elements of religious emotionalism, 
which does indeed introduce still another factor contributing to the 
varieties of religious experience.
In the matter of temperament, it is doubtless true, as stated by 
Northridge, that "there are some individuals who seem incapable of
149 Coe. op. cit. p!20
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intense feeling - or at any rate who do not feel so deeply as others."
So it may be seen that there are many factors entering into the 
matter of religious experience, and it should not be expected that 
it should ever attain to complete uniformity. Many of the new off- 
shoots of the established churches have come into being because the 
mother church neglected to meet the needs of people of a given tempera- 
ment, training, environment, or social and economic status.
In this study of Christian repentance, we should certainly not 
expect all the people to undergo all the experiences here described, 
nor to follow exactly the procedure here studied. Rather, the purpose 
is to study the moral and psychological factors that do enter into 
Christian repentance, as found from the various types and degrees of 
individual experiences. It is from this general knowledge that 
individual cases may be analyzed.
150 Northridge. Recent Psychology and Evangelistic preaching. p25
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THE WILL AND THE iORAL FREEDOM OF MAN 
1..THE PROBLEM. NATURE, AND FUNCTION OF THE KILL
We have now progreased far enough in our psychological investigation 
to see that Christian repentance involves many factors. There is the 
whole question of morality and religion, the attitude toward repentance, 
the matter of evil, sin, temptation, the concept of the good life, 
the sense of guilt. Then there are the many factors entering into the 
varieties of experience. And now we eome to the question of the will, 
and the moral freedom of man, which has presented itself as a problem 
for consideration and discussion for many generations. 
(a) The problem of the Will
The question of moral freedom has long been a problem to the 
theologian. The difficulty has largely arisen from the failure on the 
part 6f some to harmonize the concept of the complete power and control 
of God on the one hand, and the complete goodness of Ctod on the other. 
Two partial views have created a conflict.
A middle ground is expressed by Dr.Gore, who says: God "chose to 
ereate a world or worlds of free spirits whose destiny was glad 
co-operation, with His good and gracious purpose. But the creation of 
free beings capable of voluntary correspondence, by a necessity lying 
in the nature of things, from which God Himself could not be exempt,
involved the possibility of a refusal of service. Mankind could not be
151 
capable of free service without being capable of rebellion."
151 Gore. op. cit. p276
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However, the question of the will, remains as a problem, not only 
from the abstract, but from the practical point of view of the 
individual. Re is confronted with the practical problem of doing 
what he wills to do, and being what he wills to be. But he is not 
always pleased with the result, either of his being or his doing. As 
we saw in chapter three, there is too much of evil, sin, and temptation, 
even in the life of the man who consciously desires the good life. It 
is because of this, that his sense of guilt has prompted him to seek 
freedom from sin and guilt, and to strive for a life of Christian 
integration. But at the same time, there are urgings to continue in 
attitudes and acts that do not conform to what he conceives to be 
right, and to be God's will. To him, the question of the will, and 
the moral freedom of man is a practical one.
As suggested by Jones; "If we were like the ant or the bee, governed 
by the overmastering drive of one propelling instinct, we should be 
spared the agony and peril of making costly decisions, of selecting 
what is to be our highest good and what is to hold us .. concentrated
and absorbed amid all the scattering attractions and side appeals of
152 
a world full of things."
But as a matter of fact, we are far from being that kind. And 
even though our physical organism is much like that of certain animals, 
we are not even like them. In addition to our wealth of instincts,
152 Jones? Fundamental Ends of Life, pi
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impulses, and the manifold external forces that press in on us, we 
have our insights of reason, a sense of right and vwrong, and the 
conviction that we are created immortal beings.
With the faith that we are immortal beings, and that there is a 
God, there comes the further conviction that there should be a bond 
of personal relationship between man and; the Infinite.
"It is a crucial point", says Mackintosh,"that sin has vitiated 
our personal relationships with Him, because all such relationships 
take their meaning and colour from the inward disposition, and it is 
in the disposition that sin resides. Thereby we have got wrong with 
the Father, and the supreme question in religion is how we may get
right. If redtification is possible, do we take the initiative, or
155must the first active step be taken by God Himself?"
It must be recognized that sin comes from within one's self, 
Otherwise, to speak of its being pardoned, would be folly. The urge 
to continue to sin is also within one's self. And yet, consciously, 
oaanwills to do right. So the will must also be within one's self. We 
may well ask then, as our next question; what is the nature of the 
will?
(b) The Nature of The Will
In her interesting little book on The Dawn of Character in the 
Child'1, Edith E.Read Mumford has a chapter on The Development of the Will, 
155 Mackintosh: op. cit. p6l
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In thia ahe explains the manifestation of the will as, "the conscious 
direction of the child's activities towards the attainment of a 
desired object." perhaps it would have been better to have said a 
desired end or objective. Then she goes on to say; "Our wills gradually 
grow in strength and the activities directed by them increase in 
complexity; our desires vary, grow less concrete, leas simple; the 
power to attain our desires develops daily - but our wills remain the 
same throughout life. However wide our experience, however difficult
of attainment our desire, there is a felt want, and a corresponding
154 
effort. 11
She then points out five distinct stages in the growth of the will 
in early childhood. "The first, or the simplest form of will, is 
seen in the first few months of life, when the baby desires something, 
and immediately puts forth an effort to attain it". But very early in 
life the baby becomes capable of exercising some degree of conscious 
control, as when immediate action is delayed by the interference of 
the parent. "The child is now capable of exercising some slight degree 
of control, but only for a moment, only when prompted from without; 
self-ccatrol proper - the conscious power to master his own impulses - 
has yet to come." The third stage of development usually comes about 
the middle of the second year of his life, when he suddenly discovers 
that he is an individual with a will of his own. He revels in this 
ISA Mumford. The Dawn of Character. p86
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new found discovery, and is often disobedient, "not because he desires 
to give us trouble, but because he consciously wants to use his own 
will, even in defiance of ours". Then comes the fourth stage of the 
development of the will, "when two opposing ideas are in the child's 
mind, causing delay, and therefore giving him an opportunity tor 
thinking before acting". This is illustrated by the boy who desired to 
eat some chocolates before dinner, but instead laid them down beside 
his plate until after meal time, because he also desired the approval 
of his parents..The last stage in the development of the will is 
called, deliberation proper. "The stimulus to action is entirely from 
within, action is preceded by hesitation and deliberation, and the
result is determined by the presence of not merely two, but a number of
155 
conflicting ideas in a complex consciousness."
This study of the will in early childhood throws considerable 
light upon adult conduct. An individual never completely outgrows any 
of these five stages, and when the lower stages are worked to excess, 
the individual is simply manifesting infantile characteristics. Re 
simply has not attained to mental maturity. All seeking of immediate 
ends with disregard of ultimate ends, is infantile.
It might be well to discover just what is to b« meant by the term, 
will. Hadfield, in discussing the organized self, maintains that the 
organization of the sentiments around aome central ideal, forma the
155 Mumford: op. cit. Chap.VII
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accepted aelf, and that the will, is the expreasion of this self, or 
in other words, the will, is the expression of the organized senti- 
ments. Thus, the strength of the will is determined by the unity and 
the strength of the sentiments which it expresses.
This may be well illustrated in the function of a nation. Composed 
of many members, there is a national will only as there is an organized 
national sentiment. Divergent sentiments weaken the national will in 
proportion to their individual strength, and if this deflection gains 
sufficient momentum, there may follow a chaotic state in which it may 
well be held that there is no national will. Out of this, then, may 
come a regrouping of the sentiments around some new ideal, bringing 
a new national will into existence.
Thus, psychologically speaking, the will of the individual is able 
to function only in proportion as the sentiments, including the instincts 
and impulses, are organized around the central ideal that the will is 
attempting to express. The best of men, as well as the worst, at 
times find some spirit of rebellion against the accepted ideal, and 
in lives where the ideal is not sufficiently strong to unify and hold 
the sentiments, the same condition of chaos as found in the nation, 
may be found in the individual. And, as in the nation, when one ideal 
is abandoned, there is very likely tojbe a regrouping of the sentiments 
around a new ideal, and thus is created a new will. And from the moral 
standpoint, this may be either a will to good or a will to evil.
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In th« case of Christian repentance, three conditions of life may 
obtain; first, there may be a partial allegiance to the Christian 
ideal; second, there may be the lack of a conscious ideal; and third, 
there may be an allegiance to an un-Christian ideal, in either case, 
from a Christian viewpoint, the condition is unsatisfactory. The 
effort then, is to bring about the realignment of the sentiments, 
organizing them as nearly one-hundred per cent as possible around the 
Christian ideal, and in so doing, not only create a Christian will, 
but give it the full power of a unified personality.
The creation of a strong will does not come about simply through 
the addition of strong sentiments. Rather, it is the degree to which 
they are unified within some comprehensive end that determines the 
strength and stability. And it is only as that end is satisfying to 
the ultimate needs of the personality, that it can be of ultimate 
value, it is of course true, as suggested by Mackenzie, that a 
completely satisfying master-sentiment "will repress no aspect of our
human nature, but will be able to sweep all the innate tendencies into
156 
the service of itself."
Thus, the ideal must be one of a full rounded personality, and one 
that can give expression to all the innate tendencies of man. And 
since man does conceive of himself as being an eternal being, this 
calls for the harmonious expression of the physical, mental, moral
156 Mackenzie: Souls In The Making. p95
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and spiritual. It is the Christian contention that there is but one 
ideal which is capable of creating a truly abundant and lastingly 
satisfactory life. That is the ideal of Christ, producing the master- 
sentiment to be lilce him. For, it is argued, only as man approaches 
to the likeness of Christ, can he be well pleasing to God, and only 
as he is well pleasing to God, can he find his own satisfying complete- 
ness.
Granting that metx do not always attain to their ideal, still it can 
be said with Mackenzie, that "such a sentiment, held with unquestioned 
conviction, can produce the well-balanced dispositions so characteristic 
of those whose behaviour is always consistent with itself, whose minds
are free from neurotic conflicts, and whose lives are a never-ending
157 
source of inspiration."
There is another matter in connection with the nature of the will, 
that should be stressed. That is the fact that if there is to be 
lasting harmony and satisfaction within the life, such expression 
must be given to all the life forces as that they shall be included 
in the master-sentiment, and thereby become a part of the will, rather 
than rebellion against it.
We have referred to how a national sentiment determines^ national 
will. But examples are abundant of how a national sentiment, gaining 
the ascendency, has vigorously repressed all other sentiments, thereby
forcing them down into obscurity. There they have lingered, gaining 
157 Mackenzie: op. cit.
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strength from other elements of discontent, until a time when the 
national consciousness is off guard, or the national sentiment has 
waned, then, under some strong urge, the repressed sentiments rise 
in open revolt.
This same thing happens in the lives of individuals. No problem 
is satisfactorily solved through the repression of unharmonioua 
sentiments. Completeness, or self-realization, can be produced only 
through the harmonious functioning of all the life forces. This, of 
course, does not mean the unbridled expression of every impulse, for 
as we have already seen, this destroys harmony. Rather, it is the 
wise direction of the life forces, in conformity with the master- 
sentiment, and of course the ego-ideal.
Hadfleld has said that "it is the craving for completeness and 
self-realization which urges us from the mere exhibition of our lusts 
and passions, and impels us to moral endeavor and the development of 
character. So, throughout the whole realm of organi* life, in biology, 
morality, and religion, the craving for fulfilment and the urge to 
completeness is the most potent force which drives us to live and
strive with persistent energy, till the ultimate goal of self-realiza-
158 
tion is reached. rt
It does follow, of course, that in a completely integrated 
personality, there will be no conflict of purpose, no repression,
158 Hadfield, op. cit, p65
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and no complexes, but rather the harmonious expression of all the 
vital forces toward a common purpose and end. But here is one of the 
reasons given for accepting Christ as the ideal. $he Christian 
contention is that he alone has attained to that unity.
"We have a nature rhich cannot be instantaneously modified by a 
fiat of the will", say Baudouin and Lestchinsky, "a joint product of 
environment and heredity, a living summary of our individual pafct and
of the ptfct of the race, this nature is at one and the same time
159 
that which makes us what we are, and that which restricts us."
It was Pratt who said; "as I understand it, the essential thing 
about conversion is just the unification of character, the achievement 
of a new self. 11 Then he continues; "It is simply impossible for the 
divided self - the oian torn between conflicting loves - to bring 
unity into his life by merely saying, Go to, now, I choose this set 
of purposes and give up the other. Long continued determination of this 
sort must indeed have its effect, but before the man can really will
one set of ends in preference to the other, he must have already come
160 
to love them best."
It might well be added that the emphasis of conscious attention 
placed upon the ideal toward which one is striving, rather than upon 
the old and lower self which one is seeking to escape, becomes a strong
159 Baudouin and Lestchinsky {The Inner Discipline,
160 pratt: op. cit. p!2A
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factor in the realignment and strengthening of sentiments in their 
relation to the central ideal.
Thus, we aee the nature of the will. It is not ordinarily the full 
expression of the whole individual. Rather, it voices the sentiment 
of that part of the individual that is organized into a unity, which 
may be called, the self, the organized self, or the personality. 
The moral, psychological, and religious ideal is that it should be 
the expression of the entire individual, through the complete inte- 
gration of all the life forces. And since there are few sane 
individuals who feel that they have attained to this absoluteness, 
the nature of the will is subject to continuous change, 
(c) The Function of the Will
After getting a view of the nature of the will, it is easy to see 
how it functions. It is well tobear in mind, however, that not only 
does it function, but it is a function, the function of the self, it 
is the organized sentiments in action. As pointed out by Hadfield, 
"the will is not an arbitrary authority which sits aloft and issues
categorically commands for the self to obey, nor does it act indepen-
161 
dently of the self". it is the self in action. The individual
probably has sentiments and urges in conflict with the will, but they 
are the sentiments and urges that are outside of, and in conflict with,
161 Hadfield. op. cit. p/0
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the organized aelf. in other word a, the will is not the function 
of the whole individual, but of that part which is organized as the 
self, and of that alone.
The matter of function is one of vital importance, "it is only in 
so far as the self functions that it maintains its cohesion and 
existence. Litee all organism, the self is bound together only by a
common purpose and activity. As soon as a man ceases to exercise his
162 
will, the self begins to disintegrate and fall to pieces."
When a man acts contrary to his will, it is in consequence of some 
pressure that has been brought to bear upon him, that at least for the 
moment, has gained the ascendency over the self, in that moment, at 
least, the will is overthrown or cast aside. This cannot happen without 
loss of confidence, loss of prestige, and loas of power. It is psycho- 
logically true that yielding to temptation, even in minor things, 
weakens the will. On the other hand, the will gains strength through 
the repetition of functions in keeping with the ego-ideal.
It is the chief function of the will to harmonize conduct with 
ideal. Stalker makes the following contribution to this thought. 
"When at last the will acts, we call its act choice, becau3e a decision 
has been made between two or more alternatives; or we call it resolution, 
because there has been a problem, which is now resolved; or we call it 
162 Hadfield: op. cit. p?0
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determination, because the struggle has terminated. Decision, choice,
165 
resolution, determination - such is the nomenclature of the will."
As stated by Bruce; "The iunction of will is to regulate man's 
impulsive tendencies to action, and to keep them under the government
of reason. But when the latter is dethroned by sin, the will-power
164 
is broken."
As pointed our before, the will is but the function of the organized 
self, if rebellious impulses or sentiments are able to so voice their 
claims as to break down that unity, the united sentiment is gone, and 
the course of the will, which was the product of that united sentiment, 
no longer exists. In its place is chaos until a new will is formed 
from the re-grouping of the sentiments. This grouping or regrouping of 
the sentiments, is the result of reasoned, or rationalized, desire. 
The individual consciously accepts a group of related sentiments as his 
own, and it becomes his will to give expression to them.
While we' have been speaking of the will as the regulator of life 
forces, it is in reality the product of life forces as well. According 
to Snowden, rt there is no tendency for the will to act until the 
feelings, both sensations and emotions, pour their flood upon it as 
a stream upon a water wheel, or as steam into the cylinder upon the 
piston that drives the engine, objects and ideas generate feelings of 
sensation and emotion, and these accumulate in volume and pressure until
they overcome the inertia or indecision or opposition of the will
165 
and push it into action, or explode it as a spark explodes powder."
165 Stalker. Christian psychology. p225
164 Bruce» The Formation of Christian Character, p/4
165 Snowden: op. cit. p65
But we oust not take too mechanical a view of the matter. There 
is more to the function of the will than simply being pressed one 
way or another by the pressure of the impulses. The matter of 
reason, the power of association, and the ability to focus attention, 
become deciding factors in time of making choices.
This control of the will, however, is often interfered with by 
some surging impulse, sentiment, or desire^thrusting itself unbidden 
into the center of consciousness, particularly in moments of mental 
relaxation or reverie, if allowed to remain in the consciousness, it 
will gain strength, and may then or later result in acts not in 
harmony with the will. It is the wish gaining mastery over the will; 
the immediate desire blotting out the ultimate interest.
2. THE FREEDOM OF THE WILL
Let us pause nov» and look at our penitent. The one who has judged 
his life in the light of his moral and religious concepts, and is 
convicted of sin. His sense of guilt urges him to repentance, and he 
desires to make peace with God. Re is told that the way to God is by 
the way of Christ. But there comes the question; If I accept Christ 
as my Saviour, will I be able to live the Christian life; will I be 
able to resist sin? Re is wondering about his ability to make choices 
and stay with them. What about the freedom of the will, from the 
viewpoint of man?
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It is fortunate for our investigation that the penitent does 
approach this question from the individual human standpoint, rather 
than the theological. It ia definitely not the place of psychology 
to pass judgement upon the attitude or acts of God. These are not 
observable facts which are open to his investigation. Therefore, we 
confine our study of the freedom of the will, to the moral and 
psychological factors, 
(a) Considered Morally
In considering the freedom of the will, it must be recognized 
that there is definitely a moral question involved. In discussing the 
doctrine of determinism, Dr. Gore says; "If all occurrences are .in 
truth equally and absolutely determined in the physical sequence of 
events, it cannot be denied that the whole language about responsibi- 
lity and guilt, about penitence and shame, is the language of 
illusion." He then goes on to say; M lt is undeniable that if any man 
were genuinely convinced that his every action was absolutely 
predetermined, so that he was no more justly to be blamed for anything 
he might do than a cabbage or a sheep, and were to allow this convic- 
tion to dominate his conduct, he would cease to be a fit member of
166 
human society."
Thus, not only does he hold that absolute determinism would 
preclude all morality, since morality necessitates free choice, but
166 Gore; op. cit. p265
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he also holds that if man were thoroughly convinced that he is not 
morally responsible for his attitudes and conduct, he would lose 
one of the strongest incentives to morally right thought and conduct. 
"Morality", says Dr. Garvie, "presupposes liberty; the agent is
to be praised or blamed because he chose to act in one way when he
167 
might have acted in another. N
This phase of the argument is well summed up by Stalker, who says; 
"When we have done wrong, we know that, had we chosen, we could have 
done otherwise; and, when we do right, we know that, had we chosen, 
we might have done wrong. It is this alone which makes us responsible 
beings. If what seems to our consciousness the free choice of our 
will, be only the pulling of the trigger by the hand of circumstances, 
then the most sacred testimonies of our nature, such as the sense of 
guilt, are delusions. There are, indeed, persons who have no control 
over their own actions, being compelled to act or not to act by the 
mere forces of nature; but such persons are shut up in confinement; 
and the obvious fact that there is a difference between them and healthy
human beings is a strong proof that the latter do possess freedom
168 
of will."
From these selected references, it might be gathered that they are 
talking about an absolute freedom. Aa a matter of fact, each of them
167 Garvie. op. cit. p!22
168 Stalkertop. cit. p221
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goes on to recognize that there are limiting factors. Aa we saw in 
the examination of the nature of the will-, it can only express the 
opinion of the organized sentiments which go into the formation of 
the personality. But that personality, being the governing force of 
the whole life, in so far as there is a central governing force, is 
morally responsible for the acts of the whole life, it is in the same 
way that a national government is morallly responsible for the conduct 
of its nationals, whether they are in harmony with the national will 
or not. Whenever the national government comes to the state where it 
is not considered as being morally responsible, it is because of 
internal chaos, or because the government has been overthrown. Like- 
wiie, in the life of the individual, the self is considered as 
morally responsible for the conduct of all of the life forces, whether 
they are in harmony with the personal will or not. If it does not 
keep them in control, it is morally accountable*. If the disorganiza- 
tion becomes so great as to cause a breakdown of the power of the 
will, so that the personality cannot be held responsible, then society 
assumes a measure of his responsibility, by placing him in an 
institution.
Thus, moral responsibility implies a measure of freedom for the 
will. If there were no freedom, there would be no responsibility. 
But a responsible will, does not necessarily mean an absolute will.
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Rather, it means that it may be held accountable, and that it does 
have a responbibility to make restitution for its failures.
Tillett has said that "the essence of freedom is in the self- 
determining power of the will; and it is perhaps in the consciousness
of this self-determining power that man becomes most conscious of
169 
his superiority over nature and of his kinship to God."
The freedom of the will lies in the power of choice. The failure 
of the will lies in its failure to exercise that choice in conformity 
with its own master-sentiment. Thus, it may be said, that the weakness 
is not in the action of the will so much, as it is in its failure to 
act. This does not necessarily mean that there must be a conscious 
weighing of all the factors involved in every suggested impulse.
Garvie has said; "Where there is choice, there must be comparison; 
the one course must appear right or wrong, good or bad, relative to 
the other. As a good man goes about his daily work, he may not be 
conscious of any conparison or choice; but still his action is 
subject to the moral judgment that the right action has become 
habitual to him, and that he is to be commended because the wrong 
course of neglect or slackness does not even present itself to him
aa a possibility. Morality is not to be confined to moral crises,
170 
but includes what may be described as moral routine."
169 Tillett. The paths That Lead To God.
170 Garvie. op cit. p!22
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It ia often when the consciousness if off guard that the immoral 
impulse gains its way. The power of suggestion, whether it comes from 
within, or whether it comes from without, ia always a factor to be 
reckoned with. If it can gain and hold the attention, it will attract 
forces to itself, and sooner or later, will gain its way.
In this discussion, we have been assuming that the will is to do 
good, that the master-sentiment is moral. This, of course, is not 
necessarily the case, it could as well be the opposite, where the 
ideal is evil, and the dominant motive is to do evil. In this case, 
the impulse to moral acts might intrude itself as a discordant note, 
causing a conflict.
in dealing with the question of the freedom of the will, principal 
Selbie says; "When all allowance has been made for the limitations 
imposed on men by environnent, acquired habits, or inherited qualities, 
there can be no doubt that they still regard themselves as having a
sufficient degree of freedom to be held responsible for their actions.
171 
In other words, they are moral agents."
And so it is to be recognized, from the viewpoint of morality, that 
there are forces that tend to place limitations upon the free exercise 
of the will. But it must also be recognized that the will is free to 
examine, to discriminate and select among impulses and motives. And
171 Selbie. The psychology of Religion.
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so, with all the hindering factors to bringing the attitudes 
and acts of the life into absolute conformity with the ego-ideal, 
there is a freedom which constitutes us responsible moral beings, 
(b) Considered psychologically
Hating discovered that moral responsibility does imply moral freedom, 
and yet a freedom with many hindering factors, let us now turn to a 
more definitely psychological examination of the problem. "The ques- 
tion of the freedom of the will is for the psychologist essentially 
a practical problem; he is not interested in it as a purely theoretical 
speculation. For him, the problem would never have arisen if the will
were perfectly and without question free, any more than we ask whether
172 
man can or cannot breathe air* Self evident facts raise no problems."
Baudouin and Lestchinsky point out that "we do not always do what
we want to do, even when there is no external hindrance". They then
175 
suggest; "Does not this imply that there must be internal hindrances?"
in fact it is these internal hindrances that form the bulk of our 
problem.
We have already seen that the will is created through the integra- 
tion of the personality, in conformity with a master-sentiment. But 
we also saw that there may be various degrees of integration, and 
the strength will be conditioned accordingly. Therefore we hear the
172 Hadfield? op. cit. pJ9
175 Saudouin and Lestchinsky: op. cit.
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expression, a weak will, or a strong will, as it is feebly backed by 
the sentiments, or strongly backed by the sentiments.
In a well integrated life, the will is ordinarily supreme. Not 
only has it the united strength of the many life forces, but it is 
impelled by the powerful urge to completeness; to be consistent with 
itself. Under these conditions, it ordinarily has the power to control 
the instincts and impulses, which might be hostile to its own ends. 
It is also a fact that the more we exert the will, the stronger it 
becomes.
The failure of the will to control usually takes place under one 
of two conditions* -First, when the uncorrelated life forces are 
excessively aroused as the result of very strong stimuli, as in the 
case of fear, hatred, greed, or other passion. Second, when the 
stimulus of the self and will is feeble, as in times of fatigue, 
relaxation, and reverie. This latter accounts for occasional dreams 
that are entirely at variance with the will of the organized self, 
for in dreams, the consciousness is Completely relaxed.
Even with the dominant life forces centered around a worthy ideal, 
there are numberless urges, motives, and ideas, presented every day, 
which are to be relatively judged good or bad. By a deliberate choice 
we approve some, and disapprove others, some are accepted and acted 
upon, others are rejected or ignored.
When distinct and opposing forces are acting simultaneously upon 
a physical body, the motion of the body is then the mixed resultant 
of the different forces. But as pointed out by Dr. Gore; "in the case 
of a variety of motives acting upon the will, the will surrenders to 
one and ignores the other." indeed, the very pressure of the rejected 
motive may add intensity to the one to which surrender is made, "so 
that the man does the right all the more vigorously or the wrong all
the more impulsively, because of the strong pressure he experienced
174 
to do the contrary. 11
Let us look; again at our penitent sinner. His testimony is that 
he is not able to resist his temptations, and though he is tortured 
with guilt, he continues to give way to these impulses which are 
contrary to his highest desires. As a matter of fact, he does not 
have freedom, in the sense that every line of procedure is equally 
open to him. In the words of Stevens, "he has a history, and the 
history has given a momentum to his disposition which may sweep him 
past fine thoughts and fine feelings and wishes into sin again. This 
inability grows with the years, and each act of surrender makes the
next surrender more certain, while at the same time it makes it leas
175 
possible for the very thought of the moral alternative to appear."
With each defeat the will ia weakened. There is the loss of courage.
17*TGore { op. cit. p266 
175 Stevens; op. cit.
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At the same time, the rebellious impulse is gaining strength, not 
only through its own exercise, but by drawing other sentiments to 
itself, and through the multiplication of favorable suggestions that 
will continue to surge up into consciousness. Each of these sugges- 
tions, in turn, becomes a temptation to repeat the experience.
~t c 
Mackenzie points*another cause of failure, when he saysj "That the
will doss not always prevail is due to the fact that the wider end is
not clearly enough perceived or accepted with adequate intensity of
176 
feeling." The present is too much with us, the future too far away.
We desire ultimate values, but cannot reject immediate satisfactions, 
even though logic may dictate that one precludes the other. "A man
with a weak will", says Snowden,"is one who cannot fix his mind on
177
some dominating idea and then stick to it."
A person's faults and failures are sometimes blamed on environ- 
ment, sometimes on temperament, sometimes on one's physical organism. 
There is little doubt that they all three are factors, but it does 
not necessarily follow that they predestine his ultimate condition.
But having examined the problem, the nature, and the function of 
the will, and having examined the factors that contribute to its 
freedom and those that limit or destroy it, we have still not solved 
the problem of our penitent sinner, the man with his burden of guilt.
176 Mackenzie, op. cit. p97
177 Snowden: op. cit. p71
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With bowed head the sinner stands in the presence of the accusing
fact« "The good I would,I do not, but the evil which I would not, that I
178
do."
But it is not quite as hopeless as that. To some extent a man 
determines his personality by the habits which he forms and the 
practice which he cultivates; and this is largely decided by the spe- 
cific choices that are made in regard to given stimuli. It must not 
be overlooked, however, that this gradual, and it might be said, 
natural development of the self, may undergo a drastic, and sometimes 
sudden transformation through the substitution of the central life 
ideal, or through the drastic realignment of the life forces; as in the 
ease of Christian repentance.
The Christian would maintain that the strongest and most potent 
of all ideals around which to organize the self, is the ideal of 
Christ. The ideal of becoming like him, of pleasing God as he pleased
God, of overcoming rebellious desires and urges as did Christ. Jesus
179 
said, "My meat is to do the will of Him that sent me." It was this
one dominant desire which gave steady direction to his life, and which 
determined his true volitions. His supreme life purpose was to please 









FACTORS IN PERSONALITY CHANGES
1. PRIMARY FACTORS
In considering the factors in personality changes, we must begin 
again with the primary forces in the life of the individual. After 
all, the same forces that have a part in the creation of the will, 
the making of personality, are also factors in the changing of the 
personality.
(a) Instinct, Impulse, and Sentiment
Human nature finds its earliest expression through the instinctive 
responses, other of the innate tendencies, such as the sex and maternal 
instinct, do not manifest themselves until the appropriate time. It 
must be recognized that the instincts are not only natural, but necessary 
Man and society are so constituted that there are ends that must be 
realized if we are to survive. It is primarily through these inherent 
urges and responses that our attention is drawn to, and interest 
excited in, situations, the realization of which is essential to life.
It should be borne in mind thfet the instincts are not ends in 
themselves, but are means to ends; they/are the means of bringing 
about the satisfaction of the fundamental needs of life. They are 
powerful primary forces to be directed and used to proper ends.
But while the instinctive impulse i3 both necessary and desirable, 
its wise direction furnished man with perhaps his greatest and most
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persistent problepa. When we remember that instinctive activities 
are always accompanied by pleasure, and that we may come to seek 
the pleasure which they provide, we can readily see the danger of its 
misuse. It is because of this, that their subjection to moral control 
is not easy. It must also be borne in mind that they are all related 
intimately to specific organic, or psychic needs, which means that 
they aare dynamic.
"Biologically", says Mackenzie, "instincts find their meaning in 
serving the interests of the organism as .a whole; in man they must 
subserve the interests of the personality as a whole, immediately they 
fail to do that, the personality becomes divided to that extent. It
is in their failure to subserve the interests of personality as a
180 
whole that conflict and repression set in."
Thus, it may be seen that they are not only the basis of biological 
response, they are also the basis of personality, and the basis of 
character. But since they are biological in nature, they can only 
supply a biological urge or response, it is in their control and 
direction by the mind, in connection with all the acquired qualities 
of the individual, that character is actually achieved. It is as they 
are blended into the purposes of self-conscious beings that they find 
their true interpretation for man.
In speaking of the instincts, Mackenzie says; "Apart from the fact
180 Mackenzie, op. cit.
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that they serve the needs of the organism, their significance seems 
to me to lie in that they are the starting point of our interests. 
It i s interests that determine the richness of life, its comprehen- 
siveness and range; and true satisfactions come when the instincts
181 
are made to serve ends which transcend organic needs." He points
out that an instinctive curiosity gets us no-where by itself, it 
becomes the basis of a rich intellectdal life when directed and 
stimulated by a comprehensive interest, as in some branch of science, 
philosophy, or religion, pugnacity will come to our aid when aome 
instinctive tendency is being thwarted; but it is being used to a 
higher end when directed against obstruction to moral ideals, the 
realization of social justice, international peace, or the advance- 
ment of one of the many moral causes in which man finds his higher 
life.
Of the fundamental needs of man, as listed by Mackenzie, the one
with which this study is chiefly concerned is, "the need in man for
182 
rational and moral unity". Fundamentally, this need finds its
solution only when all nan's instincts have found suitable 
harmonious expression in conformity with a worthy ideal, and in our 
complex world this means the application of a large measure of reason 
and intelligence.
181 Mackenzie: op. cit. p46
182 Ibid. p54
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But it is right at this point that the difficulty also arises* It 
is when this organized personality begins to direct the life behavior, 
Including that of the impulsive urges, that ethical conflicts are 
likely to arise. Since the impulsive urge is non-rational, it will 
continue to voice its desire for expression, whether it be in confor- 
mity with the interest of the personality or not.
The self refuses to gratify every separate desire until it is 
brought to the conscience and the bar of reason, and passed on in the 
light of the general and ultimate desire. Where there is a lack of 
coordinated purpose, or where one or more of these primary urges get 
out of control, there naturally arises an internal conflict and a 
divided self. Thus, it is the unharmonious urges that bring the 
conflicts, and the harmonizing of desires that relieves them.
This risk of conflict is a part of the price that must be paid in 
the creation of a personality. As we saw in the creation of the will, 
the life sentiments are composed of certain harmonious desires or 
interests, and as these sentiments converge round a master-sentiment, 
the personality comes into being. The personality is conditioned by 
the number, variety, and nature of the instincts which it embraces. 
It nay include such interests as friendship, material prosperity, 
good health, truth, goodness, social progress, and religion. Each of 
these interests is a comolexity of factors correlated by a central
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idea into a sentiment, in turn,theae sentiments contribute to the 
unity, the strength, and the nature of the entire personality, 
according to their own individual nature, and according to the 
measure of their cooperation one with another.
Thus, the cooperation of instincts, as well as acquired impulses 
and sentiments, are essential to the formation of a personality, and 
they are likewise essential factors in personality changes, 
(b) The urge to Satiafaction
Stevens has said; "The appeal of the world is in the first place 
to the senses, and the child responds to what is pleasing, to what
nourishes and flatters the self; he resents whatever pains him or
185 
restricts the free movement of his impulse. 11
Thus, from earliest childhood, the urge to action is an urge to 
satisfaction, and whether it be the child or the adult, he is motivated 
by that which appeals to him as promising satisfaction. In the elemen- 
tary state, it is very immediate and simple, but as life becomes more 
complex, the desire span is broadened and lengthened, and the means to 
its satisfaction become more complex.
The instincts are not active long, until they begin to emerge into 
the field of consciousness and reason. "In so far as they act as 
involuntary and unconscious impulses, they are no oiore rational and 
ethical activities than the digestion of the stomach and the beating 
182 Stevens: op. cit. p!09
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of the heart, and are not motives in the proper sense. But as they 
emerge into the light of reason and conscience, they become subject
to rational evaluation and montrol and then may help or hinder us,
184 
save or ruin us." Freedom and power and happiness can be won only
when the energies of the instinctive self have been harnessed by the 
ethical self. Let it be said again, that instincts ought not to be 
repressed, but they ought to be, and can tae, controlled and trans- 
muted into finer and stronger elements of character. While the 
instinctive urge is to be a powerful factor in the formation of both 
immediate and ultimate desire, it is not of necessity the deciding 
factor. It must be remembered that the instinctive tendencies are 
rather well balanced one against another. They may be directed by the 
conscious will as a check one against the other.
Not only is organic energy a strong factor in the determination 
of wishes and desires, but the reverse is also true, in that wishes 
or desires have much to do with determining the manner in which 
organic energy is directed and discharged. Stolz has said, that 
"wishes should be studied both objectively and subjectively, both as 
objects of desire and as states of mind. The two constitute a single 
situation. Wishes have a psychological and biological basis, but most
if not all of them derive their form and control from environmental
185 
conditions."
184 Snowden: op. cit. pt?
185 Stolz: pastoral psychology.
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We have already pointed out that the Instinctive urge ia both 
natural and necessary to life. Let us now emphasize that the whole 
realm of desire, the whole urge to satisfaction, is likewise natural 
and necessary. Without it, normal life cannot go on. Thus, the desire, 
of necessity, must be very persistent. Its persistence is essential 
to life. Consequently, so long as a desire is ungratified, it continues 
to press its claim, resulting in a turbulent state with an unpleasant 
feeling tone. If the wish is fulfilled, and the expectations met, the 
urge is satisfied and the personality recovers its poise. But if the 
fulfillment is below expectation, or if the fulfillment of one urge 
or desire conflicts with another, an emotional disturbance follows.
According to Green of Balliol, the history of any conscious act 
ia this: "There is (a) a perception of an object or an end; (b)a thought 
of it as a possible good; (c) a thought of oneself realising the good;
(d) the dwelling on, that thought; (e) the consequent desire for it;
186 
(f) the act itself."
Barry includes one other step prior to the act itself, which he
187 
terms, "the acceptance by the subject". Indeed this must be included,
for as we shall discuss later, there are often conflicts of desire. 
In these conflicts, it does not always appear to be the desire in 
conformity with the master-sentiment of the personality that wins out. 
Some have termed this the wish gaining the mastery over the desire.
186 Quoted by Stevenst op. cit. pH3
187 Barryt Christianity and psychology. p46
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perhaps it is more accurate to say that the general' desire is swept 
aside by the desire of the moment, due to some strong stimuli.
According to Snowden; "The two master desires are for the possession 
and enjoyment of good, and for the escape from evil, corresponding 
with the two primary feelings of pleasure and pain. They cover the 
whole field of life and equally move the child and the adult, the 
saint and the sinner. They lead or urge the workman to his toll, the 
merchant to his trade,the gold seeker in his search, the student in
his studies, the prophet and preacher in the pursuit of their ideals,
188 
and the philosopher and poet in their dreams of truth and beauty."
It is in the effort to carry out these desires that the individual 
runs into difficulty. There are so many problems to be confronted 
every day, so many possibilities that lie before him. They are not all 
labeled good or bad, and even i£ they were, the individual would 
question, as in fact he does question, the correctness of the label- 
He does desire to escape from evil, from pain, from the unpleasant. 
Likewise he does desire the possession and enjoymant of good. But 
that which seems good, say to one of his instincts, in that it brings 
pleasurable sensation, may not seem good to his rational consciousness. 
Again, that which is accepted as promising the enjoyment of a good, 
or the bringing of a satisfaction, does not always do so. Our penitent 
sinner was seeking satisfaction, but his sense of guilt indicates that
188Snowdem op. cit. p69
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he failed to find it. Re may have experienced pleasurable sensation, 
but not satisfaction.
Again we say that man 1 s motive is the possession and enjoyment of 
good, and to escape from evil. But a motive, to be effective, must 
perceive reality clearly and correctly, seize on lastingly desirable 
ends, and adopt means for their attainment that are suitable and 
effective for them. These means of attainment must include sufficient 
emotional stimulus to carry through to attainment, in spite of oppo- 
sition. The motive and the will should be one and the same in purpose, 
for, as we have seen, it is through the uniting of motives that 
sentiments are created, and the will is the expression of the master- 
sentiment.
It has been seen that psychic evil arises from a conflict between 
the impulses and the will. This can be avoided only, by attaching the 
impulses, to motives that are in harmony with the will. Freud has 
even suggested the perfect adjustment of one's native psychic equip- 
ment to the ideal, so that there will be no overbalancing weight of 
urge on either side, even if to secure that adjustment, one must
abandon the inapiration towards the highest ideals, and in their
189 
place adopt lower standards, which are easier of attainment. This
suggestion does not appeal to the moraUist, who sees the danger of 
stagnation or retrogression, when striving ceases. However, it does
189 Freud. Introductory Lectures on psycho-Analysis.
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emphasize the importance of bringing the actual and the ideal closer 
together. It is generally felt, however, that this should be accom- 
plished, not through the lowering of the ideal, but through making 
a practical approach to the attainment of a high ideal.
This restless energy must not be looked upon simply as rebellious 
forces to be crushed. Rather, it is potential power for whatever 
sentiment may afford it the satisfaction of expression. The direction 
that it takes will depend upon such factors as suggestion, imitation, 
imagination, and other promptings torresponse. Since it is impossible 
for any person to react to all of the promptings of his sdcial 
environment, it follows that only that portion to which he responds 
contributes to his personality. As Stolz says; "We select from the
resources which experience has placed at our disposal, those possibi-
190 
lities which seem important and desirable." yot only do we have a
voice in determining our response to stimuli, we also have a voice in 
choosing our stimuli. We do not all respond to the same stimuli in a 
given environment, nor do we all respond in the same way. Lang has 
said that "the force of suggestion is conditioned by willingness to
accept it. It is impossible to impose ideas on, or evoke an emotional
191
response from, an unaytnpathetic subject."
We have already noted something of the power of attention, -flfhe-n-
190 Stolzj pastoral psychology. p50
191 Lang: A Study of Conversion. p58
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When attention is firmly centered on an object or idea, the power of 
association seta in. If the attention remains fixed, all the memories, 
experiences, and knowledge, having any association with the central 
object, gather round it. Thus, its importance, its mass, and its meaning, 
are enhanced. It becomes an absorbing sentiment in which many urges, 
primary or sublimated, can find satisfaction. To the moralist and 
the Christian, this center of attention may be either good, bad, or 
indifferent. If it is good, it will contribute to a good life. If it 
is bad, it will contribute to a life of evil, if it is neither good 
or bad, it will contribute to that kind of a life.
It is important to recognize that the urge to satisfaction is 
subject to direction; which leads us to the conclusion, that the type 
and quality of direction given, is of vital importance, 
(c) The ideal as a Stimulus
Let us turn now to a consideration of the importance of right 
motivation; to the place of an ideal in the shaping af a life. We saw 
that the will comes into b eing through the centering of the life 
forces around a master-sentiment. That master-sentiment must be inspi- 
red, consciously or otherwise, by an ideal. That ideal may be either 
objective or subjective, clearly or dimly conceived, but it ?oust be 
there. Not only is it necessary to the formation of an integrated 
personality, it i s also the adequate, and only adequate stimulus of 
the will.
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It might be well to distinguish between ideals, and the dominant 
ideal. Each of the sentiments may embody one, or many, kindred or 
subordinate ideals, which serve as motivating factors in the daily 
routine of life. An individual may have a f aifly integrated life simply 
by adopting and following the dictates of a general group of more or 
leas related ideals. He is conscious of no one great, dominant, driving, 
purpose in life. And yet he does have a dominant purpose. It is to 
conform to this general set of related ideals or objectives. With 
others, there is a master ideal, consciously accepted and consciously 
followed, and the personality demands that all acts should conform to 
it. Of the two, this is the stronger, for in time of doubt or conflict, 
the self has a definite rule to measure by, and can more readily 
accept or reject a suggestion, according to ifea conformity or lack of 
conformity to the master ideal.
The power of the ideal has long been recognized, and made use of. 
It has created brave soldiers, master artists, outstanding athletes, 
successful business executives; in Abraham Lincoln it nade a great 
president of the united States from a very unpromising backwoods boy. 
Through the ages, it has been recognized and employed by social and 
religious workers, in their dealing with an individual, the attempt 
is made to arouse him to new and loftier endeavor by presenting to 
him new or loftier ideals, and in challenging him to accept them as 
hie own, and to meet the requirements for their attainment.
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In the acceptance of a new central ideal to which all others must 
appear to conform or be rejected, there must indeed come about the 
creation of a new self, which finds expression in a new will. The 
organized self has one end, one aim, and if it moves, it moves as any 
individual impulse moves, to the satisfaction of its own end.
There is the possibility of accepting false ideals as well as true 
onea, in which case, while the self is organized, it is organized to 
false ends. As pointed out by Hadfield, "the morphia-maniac, the roue, 
the miser, have all deliberately determined to pursue an ideal which 
does not in fact conduce to true happiness. They may know that it is a 
wrong ideal in the sense that they know it is an ideal of which society 
does not approve. But for them their own course of life appears to be
the right one, that ia to say, that which will bring them the greatest
192 
content."
Stolz gives the story of the distinguished educator who was seen 
standing one day, apparently lost in thought, beiide a mud puddle^left 
in the street by a recent rain, in which hi3 young son was splashing 
about and gleefully covering himself with slime, when urged to compel 
the child to leave the puddle, the father replied; "That is just what 
I don't want to do, I don't want to force him out of the mud. I am
trying to devise a procedure whereby the boy of his own accord will
193 
stop playing in the puddle and go ho^e with me."
192 Hadfield. op. cit. p?9
193 Stolz- pastoral psychology. p94
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Unusual as his procedure may appear, it must be recognized that 
he was simply dealing with the child as successful religious workers 
must deal with adults who are impelled by improper motives. This 
father's task was a delicate and intricate one of motivation. How 
could he implant in hia little son a desire to abandon an activity from 
which he was evidently deriving much pleasure but which was destructive 
of clothing and detrimental to health? What deairable motive or combi- 
nation of motives would be strong enough to supplant the urge that had 
led him into the mud puddle in the first place? And it must be 
remembered that motives are not simply good and bad. Most of them are 
highly complicated, and have varying degrees of desirability.
Tempting as it is, space will not permit a discussion of the 
various possibilities that lay before this father and son, and the 
possible results that might have sprung from each. For instance, the 
method employed in getting the child out of the mud puddle might have 
left him motivated by fear, or a sense of rebellion, a desire to 
please hia parents, a desire to emulate a good example, or he might 
have continued to be motivated by the deaire to return to the mud 
puddle as soon as the parental restraint was removed. The father waa 
concerned, not only with getting the child out of the nud, but with 
supplanting undesirable motives with desirable ones.
It is not simply a matter of selecting a good motive for an indi- 
vidual, and handing it out to him. It is something that must be
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accepted of his own free will and accord. With moat people it is a 
developing process, one thing ia certain, we must have a better ideal, 
or a better conception of our ideal, think better thoughts, make 
better decisions, live on a nobler plane, if we are to bring all 
our powers to the realization of a full rounded, integrated personality,
Underwood points out that it would be a complete mistake to think 
that the sense of sin is the only cause of the soul's disharmony, 
even in Christian circles, where the doctrine of sin receives 30 much 
emphasis. "What has disturbed so many adolescents has not been their 
sense of sin, but their inability to discover an adequate scale of
values and a system of satisfying loyalties which would correspond
194 
to their expanding outlook and ambitions." Re refers to the case
of an outstanding Hindu convert, who declared that he was drawn to 
Christ in the first instance, by his patriotism, and by his belief 
that? only Christ could lift up his people and make them great again.
The need is not simply for escape, it is for self-realization and 
for the attainment of desired ends. A true ideal must be one capable 
of satisfying the craving of the soul for completeness. It must be 
one to which we can attach all our sentiments and emotions. We are 
influenced by ideas, but we are motivated by ideals or an ideal.
Not only is an ideal psychologically essential to human progress, 
but if man is to progress, his ultimate life purpose must be higher 
194 Underwood* Conversion: Christian and Non-Christian.
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than can be attained with ease, in order to save him fro>m stagnation. 
Thus, in the final analysis, the only ultimate ideal that|is suitable 
oust be the ideal of absolute perfection. Anything less than that 
seems doomed to go the way of the outmoded ideals that are already 
cast aside along the march of civilization.
psychology points out that the ultimate goal is full self-realiza- 
tion, with a completely integrated personality; a goal that is not
easily attained, yet theoretically possible of attainment.
Chridtiena have
used a different terminology in saying the same 
thing. For centuries they have maintained that this type of personality 
is not only theoretically possible, but that it was actually attained 
in jesus Christ. They point out that no one has ever convicted him of 
sin or evil, and that no one has ever proved him to have been wrong 
either in his ideals, his life, his teachings, or his practice. Thus, 
his way of life has formed the Christian ideal through the ages, and 
there are many to testify that in the acceptance of that ideal, they 
have found a great measure of peace and harmony for their own life, 
and that with advance in Christian living, there comes the progressive 
revelation of the nature of Christian reality. It is close enough to 
lead them on, yet far enough ahead of their advance to prevent 
complete self-satisfaction and stagnation.
It seems natural to conclude therefore, that if an ego-ideal of
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ultimate perfection is essential to man's highest ethical develop- 
ment, and that the ideal must be generated by an objective standard; 
and if, as the Christian holds, Christ is the only perfect objective 
standard, then the acceptance of the standard of Christ is essential 
to the attainment of man's highest possibilities. It is doubtless 
true, as held by Freud, that a measure of harmoqr can be brought into 
a life of conflict by the lowering of the ideal so as to make it 
more easily realized, but it is a poor second best to the attainment 
of the higher ideal. If adopted as a social policy, this would result 
in stagnation, if not in actual moral decline.
2. MOTIVATING FACTORS
Let us look againat our penitent sinner. He is a sinner, he knows 
that he is a sinner, and he is sorry for it. He realizes that there is 
a better way, but he has neither been able to rid himself of his 
sense of guilt,nor to attain to a sense of peace. He feels that the 
world condemns him, he is sure thai God condemns his sinfulness, and 
he condemns himself*
Having come to this state of beirig, and this frame of mind, there 
are many motivating factors, on both sides, working for or against 
the possibility of attaining to moral release and spiritual unity.
For our study, we will examine three motivating factors that are 
doubtless operative in every repentance experience, in some eases
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onejmay predominate, in others, another, but they are probably all 
three present in each. We will designate them; desire for the approval 
of others; d«sire for self-approval, and desire for the approval of 
God.
(a) Desire for the Approval of others
No man in our modern society can be totally indifferent to the 
opinions of his fellow-man. Not only so, but man is by nature a 
social being, and finds his completeness in the association of social 
beings.
Miss Mumford, in"The Dawn of Character",describes how, as the child 
follows thoughtlessly the impulses within him, aome of his actions 
meet with the approval, others, he finds, with the disapproval, of 
those around him. When they approve, he is pleased; when they disapprove, 
he in some *ay suffers. To begin with, the child had no idea that 
there was any difference between his actions, that some would be 
pleasing, and others displeasing to the grown-up people around him. 
He simply followed his impulses, because he felt the deaire within 
him, independently of results. 3ut in time he learned differently, 
and he modified his actions accordingly. "Re knows bad from good, 
and according to his mood, according to whether he feels in or out
of touch with the person in authority, he desires to be the one or
195 
the other."
195Mumford. op. cit. p95
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This desire for the approval of others may become a source of 
vanity, self-display, or other objectionable states, if carried to the 
extreme, but normally, it is essential to happy social and communal 
relationships.
As we saw in our survey of the development of morality, the moral 
code came into being through the necessity of easing the clashes 
between conflicting wishes or interests in social contacts. And the 
greatest power for the enforcement of the moral concepts is that of 
social approval or disapproval. Men are restrained from anti- social 
acts, by the desire to avoid the displeasure of the group, and to 
escape its ostracism. On the other hand, they are prompted to noble 
deeds, by group approval. Thus we go back to our motives of pleasure 
and pain. Approval brings pleasure, disapproval brings pain.
With some, this is the dominant motive for moral conduct. In order 
to secure the pleasure of approval and avoid the pain of disapproval, 
men who would not be kept from wrongdoing by their own sense of right, 
or by the influence of religion, may yet be kept in the path of 
morality.
"Desire", says Whitney, "is but the reaction of our organisms to
pleasurable experience. Desire is but the biological mechanism to
196 
assist our organisms to find again that which brought pleasure."
He goes on to say; "Since we have found that desire is the biological
196 Whitney. Morality in The Making
response to pleasurable experience, what use can we parents and 
other moral educators make of this law? We can control the making of
the desire of children and adults to just the extent that we control
197 
their discovery of pleasurable experience."
A man who merely wanted the approval of his fellow-man would never 
undergo the experience of Christian repentance, but it is doubtless a 
factor in the repentance experience of many.
Our penitent sinner knows that he has merited the disapproval of 
others, and subconsciously, perhaps, is seeking for a way to know the 
pleasure of their approval, and to escape the pain of their disapproval, 
To change his conduct may eventually help some, if he had the power 
within himself to change his conduct, which he probably has not 
succeeded in doing. But even if he changed, there would be no immediate 
acknowledgement of his change. Besides, the trouble seems too deep for 
that.
The penitent then reasons that there are others who have done evil, 
and who have been brandedjas sinners, but who have undergone Christian 
repentance, and they immediately received public approval far this 
change, perhaps after all, it is more than public aoproval that he 
needs. He would probably not admit to himself, even, that the desire 
for th« approval of others had any influence in causing him to turn 
to God for forgiveness and restoration. But psychologically, this
197 Whitney. op. cit. p76
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desire for release and for the attainment of approval, is a strong 
factor. Many wouid never pause to examine their deeper need, wer« it 
not for the fact that they felt this one first. Then, when the crisis 
is past, the desire for the approval of others, becomes an increasingly 
strong factor, in keeping and increasing the attained unity, 
(b) Desire for Self-Approval
The desir4 for self-approval is perhaps broader and more inclusive 
than that for the approval of others, or for the approval of God, In 
fact both of the others are included in it in cases of Christian 
repentance, and yet, there are cases where they do not both seem 
essential to its accomplishment. The atheist seems to attain to a 
good measure of self-approval, without the anproval of God, and so 
does the Christian martyr, without the approval of others. But even 
the martyr will doubtless find strength in the belief that some of 
the present or futute generations will approve of his stand.
But the average penitent sinner is longing and seeking not only for 
the approval of God, but also for the approval of those whose opinion 
he considers worth while in the matter, whether they be the majority 
group or a small minority. His own self-approval is largely conditioned 
by the degree to which he feels that he has obtained the approval of 
these others, and of God. And the sense of guilt is removed in 
proportion to the self-approval that is obtained.
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"Why do we not discard morality?" asks Whitney; "Why are we moral 
at all? It is because we have this deep-seated and apparently ines- 
captble desire for approval. We are moral because we have to be to
satisfy ourselves, in a broad sense we are moral because we want to
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be." It is essential to our self-approval, and therefore essential
to our completeness.
"The individual", says James, "so far as he suffers from his 
wrongneas and criticizes it, is to that extent consciously beyond it, 
and in at least possible touch with something higher, if anything
higher exists. Along with the wrong part there is a better part of
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him, even though it may be but a most helpless germ."
This urge to self-approval causes the uneasy feeling of discontent 
that may express itself in one of many ways. One despairing soul may 
seek release through intoxicants or drugs, which will drive him to a 
worse state of wretchedness. With another, it may take the form of 
rebellion. Despising hia own weakness and disorganization, and feeling 
that others must feel the same way about him, he may try to 
disregard the opinion of others and his own better impulses, and may 
go to the greatest excesses. This in turn brings him greater wretched- 
ness, for as a matter of fact, he cannot disregard either the attitude 
of others, nor his own innate desire for unity and self-approval.
198 //hitney. op. cit. p68
199 James; op. cit. p508
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The normal procedure, however, 13 for this state of discontent 
to urge one to reformation. The matter of approval or disapproval is 
always in relation to an accepted ideal. The discontent ia the result 
of falling short of that ideal. While some do try to escape the real 
issue, as pointed out above, the natural procedure is to recognize 
the true issue, face it, and seek for a satisfactory solution. The 
only real solution for a loss of self-respect, is to so reconstitute 
the life, and so make restitution for the past, as to regain it. If 
it ia a case of recognized sin that has brought the discontent, the 
solution includes making things right with God, through Christian 
repentance.
"Martyrs", says 'flhitney, "are those who prefer death to the loss 
of self- approval. We think of Socrates, of Huss, or of Jesus, and 
there are thousands whose names we never know. But most of us find
some way of retaining both life and self-approval, even though, to
200 
others, we seem to have resorted to compromise and sophistry.'1
Mercier maintains that the highest and truest morality is that 
which is dictated by internal factors alone-Hhat which is followed 
from an instinctive desire to do what is believed fend felt to be
right? to avoid and repel that which, is believed or felt to be
201 
wrong." But as a matter of fact, there is no such thing as an
200 Whitneyj op. cit.
201 ic©rcier; Conduct and its Disorders. p!57
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intelligent instinctive desire to moral conduct. Rather, it is a 
matter of habitual response, which is developed through consistent 
attitudes and conduct in conformity with a set ideal. Indeed, this 
la desirable, but it is not inherited, but acquired, and even though 
response is not delayed by inner conflict or conscious deliberation, 
the motivating factors are still at work.
But such is not the case with our penitent sinner. Even after 
conscious deliberation, his response is not always in keeping with his 
highest desire. Therefore, he stands in need of reformation, and in 
his case, that means Christian repentance .This urge for self-approval 
is undoubted!/ a strong factor in bringing him to seek a new condition 
of life. As pointed out by joaeyj "The urge in man for expansion and 
growth; the urge to end his isolation by becoming a member of good
society; and the urge to be true to what he conceives to be right,
202 
all play their part in the final victory,"
The desire to be transformed precedes the effort for transformation. 
So long as a life is self-approved, there is no desire for change, it 
is only as discontent comes into the life that the desire for change 
is aroused. Stolz has pointed out, that "a disquieting sense of 
undoneness and yearning for freedom from sin and for the possession 
of peace and moral power are the antecedents of the acceptance of 
salvation by confidence in God's love. As the condition of inner
202 josey- op. cit.
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turmoil and conflict continues, the desire for moral cleansing and
205 
victory is intensified and monopolizes the field of consciousness."
Or as stated by Mathew a; "30 long as human nature is as it is,
204 
religious progress waits upon moral discontent."
(c) Desire for the Approval of God
The belief in a Supreme Being is sp strong in the human race that 
many have reasoned that the idea of God is innate, that it is born 
with us andin us, that it is an intuitive truth and involved in our 
very consciousness, and is theaefore a condition of thought and not 
something demanding a process of reason, and to be reached only as a 
conclusion. Thus they would hold that the consciousness of God is 
innate in the soul; and while it may be confirmed by reason, it does 
not need reason to account for its existence.
A classic example, actual or fictional, is given of the youth who 
grew from early childhood on a small tropical isle, entirely apart from 
any known religious instruction or influence. But one morning he was 
seen on the beach in an attitude of worship at the rising of the sun.
Call this an innate tendency, or what you will, inborn or acquired, 
but there remains the widely experienced fact that there does come 
a feeling of reverential respect inspired by the contemplation of 
something sublime, it comes as a surge from the subconscious, and
205 Stolz: The psychology of Religious Living. p217 
204 Mathews«Creative Christianity. p51
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when examined in the light of reason, it ia found to have many roots 
in the nature and experience of man.
It ia said that when Helen Keller, deaf, dumb, and blind from 
early childhood, had been so educated that others were able to 
co;nmunicate with her, find out her thoughts and convey thoughts to 
her, it was arranged ao that Philip Brooks should be the first to 
talk to her concerning God. And when he told her about the creator 
and Heavenly Father, she burst into the utmost rapture that she was 
capable of manifesting, and responded through her interpreter that 
she had long had thoughts about Him and had so much wanted some one 
to talk to her about Him.
Dr.Wilbur Fisk Tillett, in his much used text book; "The paths That 
Lead To God",,gives an introductory chapter in which he points out 
seven well marked paths.
First of all, he lists; The spiritual interpretation and use of 
nature, in which he says that "whether we study nature extensively 
or intensively, whether we look through the telescope at the unnumbered 
worlds of light that constitute our universe, or through the micro- 
scope at the elementary substances and ingredients that enter into 
mineral, chemical and biological forma of existence that are caUled 
atoms and electrons, we are driven alike along each and every one of 
these highways of thought to the irresistible conclusion that Nature
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as we know it, is inexplicable without a personal God."
The second path that he would call us to survey, is that, man's 
nature is a revelation of God. He says that this is even more valuable 
and trustworthy than the material contributed by the physical universe. 
"This will suggest various subsidiary lines of approach that might 
bear designations such as Through psychology to God, Through conscience 
to God, Through philosophy to God, which phrases suggest man's intel- 
lectual, emotional, and volitional nature, and point to the fact that
206 
he is possessed of a conscience and of moral free agency." Human
nature, therefore, even more than physical nature, when studied carefully 
furnishes to the mind of man arguments which, when logically combined, 
not only make irresistible the conclusion that there is a God, but 
prove much as to the essential character of the Divine Being. The fact 
that man carries in his complex nature a moral consciousness, a sense 
of right and wrong and a feeling of responsibility that proclaims the 
existence of a moral system, seems to require a moral God to explain 
them.
But from the Christian viewpoint, the paths listed as three and four 
are the outstanding ones, pathway number three is "The Divine-Human 
Christ". "This third path, the divine-human Christ, will bring us to 
a knowledge of God as not only a Creator and Governot, but as our loving 
heavenly Father - and if perchance onehas forfeited through wilful
205 Tillett; The paths That Lead To God.
206 LOC. cit.
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and persistent ain his right to be called a child of God, Christ 
reveals himself as one who can restore the prodigal son to his Father's
207
household."
Pathway number four is,the Divine-Human Book, which gives the 
progressive revelation of God, extending over many centuries, it is 
completed only in and by Christ. The Bible has come to be recognized 
as the source of authority for those who come to God, particularly 
in protestantism, where no other authority on spiritual matters is 
universally recognized.
Following in natural sequence, The Church a Witness for God, is 
listed as number five. He says; "The church is composed of those who 
know God in and through a personal experience, and are organized to
bring those who know Him not., into that saving knowledge which they
208 
enjoy." After making due allowance for its shortcomings, no one
can deny that the Church is the greatest agency in the world for 
guiding men to a saving knowledge of God. it is chiefly through the 
Church that the Bible is able to speak.
The sixth pathway referred to by Dr.Tillett, is, The Revelation of 
God Through Sufiering and Death. This, however, is only one phase of 
a broader pathway, which might be called; Conscious Insufficiency. 
When a man comes up against things of life that are too great for him, 
he is made to feel his own weakness, and to cry out for a power
207 Tillettt op. cit.
208 Ibid.
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greater than his own, and that cry, from the depth of his heart, 
leads him to God.
"The use of Reason in Finding God", ia the seventh and last of the
series, for "reason arrays all these facts into arguments and trans-
209 
forms them into a faith that hath foundations."
Thus, to the Christian, all these and other factors and exper- 
iences, furnish arguments which not only lead to the conclusion that 
there is a God, but give an insight into the essential nature of the 
Divine.
These concepts have been conveyed to our penitent sinner. At least 
he is vaguely familiar with the cardinal doctrines concerning the 
nature of God, God is just and righteous, therefore Re will disapprove 
of evil. God is concerned about the welfare of all mankind, and since 
the moral code is for the good of mankind, He would disapprove of 
its violation. Gad is the ruler of the universe, and though he rules 
as a Father, and His dictates are for the good of His children, He 
would disapprove of rebellion against His will. And sin is rebellion 
against God. And so, the penitent logically reasons from his knowledge 
of God, that his quality of life has brought him into disfavor with 
God. He feels himself an outcast from the supreme power of this life 
and of eternity. He is more than a man without a country, he is out of 
harmony and out of favor with the Ruler of the universe. So far as 
209 Tillettt op. cit. p41
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spiritual satisfaction is concerned, he is indeed in a state of 
wretched isolation.
In this consciousness of isolation from God and things godly, 
man is likely to find himself very lonely and miserable. Man likes 
to meet with approval, and be approved. He especially likes to be 
approved by those that he respects and honors. And since God ia the 
supreme object of respect and honor, only God can give the supreme 
approval. Not only so, but the soul's destiny is in His hands. Thus, 
it is only through God's approval that man can find peace and unity, 
security and contentment.. And the truly penitent sinner desires it 
above all things else, it will give him release from guilt, and add 
the hope of eternal life, and a sense of oneness with the Divine, it 
will contribute largely to the creation of a unified personality, and 
self-approval, and will aid in gaining the approval of those whose 
approval is valued.
Man does not expect to receive this from any source other than 
God. His sense of logic will not permit him to expect it from God, unless 
in some way he can gain His approval. Thus, we can readlily see that 
the desire for the approval of God is not only a strong motivating 
factor in the reconstruction of personality, but ia the prime moving 
factor in the repentance experience. A sense of regret or a desire 
for completeness is not sufficient. God's law has been broken, or 
God*a love has been slighted or rejected, Hia loving purpose has been
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frustrated. The happy, confident relationship with God has been 
broken by sin.
The truly penitent sinner's most pressing and conscious desire is 
for the realization of God's approval, through the experience of 
forgiveness and spiritual reconstruction. His most profound longing 
is for reconciliation.
But to believe is not the same as to change oneself; to deaire ia 
not always to attain.
Chapter seven
THE ELEMENT OF GUILT AND THE SENSE OF HOPE
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Chapter Seven 
THE ELEMENT OF QUILT AND IKE SENSE OF HOPE
1. GUILT
In chapter three, we dealt with s> me of the p37chological sources 
of guilt, in this chapter, we want to view the useful function of 
guilt in the repentance process, 
(a) Guilt and Conditioning Factors
We have seen that guilt may arise from a great variety of causes, 
but from whatever source it may come, the sense of guilt tends in 
general to a feeling of disharmony in the soul, and this, of course, 
will vary according to its intensity. As stated by underwood; "When 
it has brought with it a poignant sense of guiltiness in the eyes of 
God, and caused a man to cry, 'Against Thee only have I sinned', the 
feeling of unhappiness and division will be acute. Where, however, 
there is no sharp consciousness of division or divine disapproval,
but simply a disturbing realization of the cleft between ideals and
210 
conduct, the conflict will probably not take so agonizing a form."
in addition to the type of life that has been lived, such factors 
as age, temperament, and training,enter in, as was discussed in 
chapter four. There we aaw the influence of theology, of environment, 
of training, and of temperament, in speaking of the latter, James says; 
"The sanguine and healthy-minded live habitually on the sunny side 
of their misery-line, the depressed and melancholy live beyond it,
210 underwood* Conversion: Christian end Non-Christian.
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in darkness and apprehension."
But ultimately, the feeling of guilt and the sense of soirow, 
on the part of the individual, is conditioned by his ideal, and his 
conception of right and wrong. These ideals are always undergoing 
change. They are conditioned by both internal and external factors, 
and these are never completely stagnant. This change may be very 
gradual, and perhaps not continuing in any one marked direction, and 
is therefore scarcely discernable. On the other hand, these changes of 
ideals may not only be marked, but sudden. This is seen in a man whose 
bent has been to evil, but who comes under a strong religious influ- 
ence; as in a stirring revival meeting, and very suddenly accepts his 
best understanding of jesus Christ as his ideal. In this case, not 
only has he accepted a new standard for the future, but he views his 
past in a new light, and there comes to him a strong feeling of guilt 
and a sense of sorrow for those things in his life which he conceives 
to be at variance with his new ideal.
It is only in the light of the Christian ideal that most men are 
made to see the very unsatisfactory side of a life of sin. It is as 
they compare their own aimless or sordid life with the noble life of 
jeaus Christ that they realize how unsatisfactory their own really is. 
Like the child who rushes in from play and unexpectedly finds himself 
in the midst of distinguished visitors, they see themselves in a
211 James- op. cit.
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different perspective. Re suddenly becomes aware that his hands and 
clothing are dirty, his hair is disheveled, and as a result, he is 
very uncomfortable in their presence. It is then that he longs, 
consciously or otherwise, to undergo a cleansing and general trans- 
formation, that he might be able to stand before them again and receive 
their approval and his own. He may not actually seek this transforma- 
tion, he may go off and hide, or his wounded ego may cause him to 
make an ugly scene. But these latter courses will not bring him 
satisfaction, whereas the former will.
Much has been said and written about the religious awakening of 
John Bunyan. He is classed as of the radical conversion type, influ- 
enced by ttt* stern theology. Some have called him morbid in that he 
does blame himself very bitterly, in spite of the fact that his 
actions were not those which would generally be regarded as very 
sinful. But it is maintained by Stevens that "they misunderstand him. 
While they are thinking only of bell-ringing, he was thinking of its 
associations and the state of his own mind that made it possible for
him to find his pleasure there while the fellowship of God was in
212 
his offer." It was not that he had committed crimes that were so
reprehensible, but that he had been content with his shallow life, 
when God was calling him to the acceptance of the Christian way. And 
when he saw this way, and stood in the presence of God, he was
212 Stevenat op. cit.
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thoroughly ashamed of his past.
"It ia a common characteristic of puberty", says Ames, "to be 
hypersensitive *ith reference to its faults. Youth is liable to
become finical and to set up extreme and rigid standards for puerile
215 
details." Just at this stage of development, the life is very
sensitive to new impressions; it is seeking for new ideals. The 
imagination is also very vivid. The soul has not become calloused by 
defeat, and is still able to dream, to hope, and to expect the attain- 
ment of ideals. At the same time, the soul, or the self, is sensitive 
to that which threatens its completeness, or seems to bar the way to 
the attainment of the ideal. Thus, the sense of guilt, arising from 
a general feeling of incompleteness, may be very acute. It is not 
occasioned by reprehensible crimes, but by a sense of loneliness, and 
a longing for oneness with the Infinite.
With others, of course, the sense of guilt arises from reflection 
upon their evil acts, in Vne light of a nobler ideal. In the case of 
Christian repentance, it would be in the light of their conception 
of the Christian ideal.
As pointed out by De Sanctis; "For the catechumen to the faith, 
the sense of disgust, or at least distaste, for his old pleasures 
and habits; his doubts concerning whether he is on the right track; 
his longing for solitude; his need for a fixed aim and for the
215 Amest op. cit. p258
equilibrium of his conscience "are all preliminary symptoms of the
214 
change that may follow. Xfeufeft very often ±hs* the individual spends
his darkest hours in the days immediately preceding the religious 
awakening.
This feeling of insecurity and inefficiency, as well as the sense 
of guilt and remorse, forms the urge to repentance, jt is the desire 
for a change in feeling tone, to escape the unpleasant, and to attain 
to the pleasant.
(b) Guilt and Remorse
We come now to the question of guilt and remorse, as they relate 
to one another and to repentance. The penitent sinner has discovered 
that the way of sin is the way of delusion. The anticipated advanta- 
ges, privileges, and delights, were either not forthcoming, or they 
were offset by the uneasiness, and the tortures of a guilty conscience, 
With this realization, a recoil from the misdeed committed is the 
normal reaction. "Misconduct once stripped of its disguise of goodness
breeds a sense of inferiority, condemnation, and alienation from
215 
God."
However, when an individual is compelled by the conflict raging 
within him to admit that a wicked deed has been done, he may attempt 
to clear himself by shifting the responsibility. That the act in
question is a sin may not be denied, but accountability for it is
214 De Sanctis: Religious Conversion. p67
215 Stolz: The psychology of Religious Living. p!98
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disclaimed. A scapegoat is found or invented. The blame may be 
placed on an individual, on society, on circumstance, on heredity, 
or environment, it is an effort to relieve inner tension and to 
escape the penalty of disobedience, by evasion of reality and attempted 
transference of guilt, it is sometimes referred to as, infantile 
conduct.
But an effort to shift the blame, while giving some comfort to the 
shallow minded, will not suffice, it may ease the pain, but not cure 
the trouble. The feeling of anxiety, incompetency, incompleteness, 
failure, and impending disaster, remain. Sin is a radical disorganizer 
of personality, and the psychological effect of an aroused conscience 
is not to be successfully ignored. The natural psychological urge is 
to harmony and completeness, and when this is not to be had, the 
general sense of uneasiness and discontent may evolve many forms of 
psychic torture.
It may take the form of haunting terror, fear of being found out, 
or of suffering punishment. When King Herod heard of jesus, his 
message, and his mighty deeds, he was so terror-stricken that he
imagined that John the Baptist, whom he had beheaded, had risen from
216 
the dead to -tofme-at- torment his murderer.
Again, this sense of guilt may develop a feeling of inferiority. 
One is not master of his own life, and he feels that others look down
216 Mark: 6jl4
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upon him because of his moral weakness. In fact he may not feel equal 
to otter men. This sense of inferiority may take one of several 
channels, it may cause him to be shy, and to avoid the company of 
others,, though ahyneas in general is not to be taken as an indication 
of a guilty conscience. Again, it may cause him to bluster and domineer, 
in an effort to hide his true feeling, even from himself, as is true 
with other types of inferiority. Many a man, dominated by a sense of 
inferiority resulting from his life being weakened by sin, will take 
to strong drink to bolster his courage, or to help him forget. Another  : 
may turn the more violently to the pursuit of evil. If he cannot do 
what he wills to do, then he seeks expression in whatever channel is 
left open.
Again, the sense of uneasiness and discontent, increased by repeated 
failures, may lead to abject remorse.one may be so overborne by his 
feeling of inferiority, that it increases his weakness and helplessness, 
until he gives up the struggle.
Closely coupled with the thought of inferiority, and that of guilt 
and remorse, is the desire for approval, which was discussed in the 
preceding chapter. It is natural to regard the aoproval of one more 
highly than that,of another. The approval of the king is more to be 
desired than that of an outcast. The approval of a loved one is more 
to be desired than that of a passing stranger. The greater the interest 
in the individual, the greater the desire for his approval, and the
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greater the shame to one who realizes that he has not merited that 
desired approval.What then of the one who is conscious of having 
sinned against God? Not only does he regard God's holiness and majesty, 
but his own eternal destiny is in the hands of thda one against whom 
he has sinned. Re has placed a barrier between himself and the one 
who could be his best friend. In shutting himself off from God, he has 
shut himself off from all of the things of God. Is it any wonder that 
he feels so poor and wretched when he realizes hia condition?
Stevens has pointed out that the man of guilt "is not merely 
troubled about the sinful act but also about his sinful heart; not so 
much about the deeds done as about the state of mind, the nature, the 
condition of the s>ul that made it possible for him to do the deed. 
The deed is a revelation to him of what he himself is; it is the
sj^tom of a disease, and the disease is an alienation, an enmity
217 
against a friend, a benefactor, a deliverer."
The normal way, in fact the only way to a satisfactory solution 
of the problem of guilt, is to use the sense of guilt as a guiding 
influence toward the realization of our ego ideal, accepting its 
present unpleasantness for the sake of the larger life to which it 
would lead. In the Christian faith, there ia hope for the sinner.
If the pain of guilt and remorse can lead the penitent sinner into 
the realization of that hope, into a sense of forgiveness, a feeling
217 Stevens? op. cit. p!06
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of oneness with God, and a resultant psychic completeness and content- 
ment, then the guilt and the remorse were well worth the price. It 
seems the only adequate way for one to gain his own lasting self- 
approval. It is the only way to the abundant life, 
(c) Guilt and Hope
As *e have seen, the moving quality in guilt, is its power to bring 
us to condemn ourselves, with the accompanying consciousness that God 
too condemns us. It is this second consciousness that becomes the 
determining factor in the method of getting fred from guilt. Since 
there has taken place a disturbance in our personal relationship with 
God, He alone can set it right, "indeed", says Mackintosh, "the sense 
of guilt is of itself a token of hope; it proves we are not hopelessly 
lost to goodness, because our eyes are not fast closed to the reality
of God. Willingness to accuse ourselves is evidence that He has not
218 
wholly forsaken us."
Guilt anc(hope are inseparably related in the repentance process. 
The sense of guilt prompts the desire for a change in condition and 
a change in relationship. It is hope that presses this desire into 
actuality. "Speaking generally", says Lang, "the psychological condition
most favorable to the conversion-process is self-discontent and
219 
contentment the most unfavorable."
218 Mackintosh: op. cit. p67
219 Lang: A Study of Conversion. p210
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The same, of course, is true in the case of repentance, jesus' 
description of the Pharisee and the publican at prayer in the temple, 
illustrates this thought, it was the sense of guilt and hope that 
prompted the publican to plead for forgiveness. The Pharisee was quite 
content to remain as he was.
As mentioned before, remorse alone will not suffice. Ifc itself, it 
is a blind urge, a discontent, an uneasiness, a sense that all is not 
right, perhaps a dark foreboding of impending danger. The result 
depends upon the direction given to this urge. As stated by Selbie; 
"It is simply that 'godly sorrow trhich leadeth to repentance 1 , and 
from it repentance must be carefully distinguished, in the process of 
recovery from ala both hav« their part to play, but while remorse 
looks to the past with no feeling beyond one of vain regret, repentance 
looks to the future with hope, it is a subjective state brought about
by recoil from sin and involving a transference of attention to the
220 
idea of escape from it."
In reality it goes beyond the desire for escape. It includes the 
desire for attainment, and all m the other elements that ga> to aaake 
that desire an accomplished fact. rt The penitent is summoned to face
the facts of his sin, that in his revulsion from it, he may turn for
221 
deliverance to God."
220 Selbie: op. cit. p2?6
221 Fletcher: op. cit. p2l4
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There are, of course, many attitudes both toward God and toward 
repentance. James has likened God to a court of final appeals, in the 
thinking of many men. The judgment of the world has condemned them, 
but to the penitent there still appears to be a residium of worth left 
over after the sins and evil have all been told off. The capacity of 
the individual in acknowledging and regretting the sin and evil is 
the germ of a better self, but Of this hidden germ the world does not 
take account. "Then", says James, "we turn to the All-knower, who 
knows our bad, but knows this good in us also, and who is just. We
cast ourselves with our repentance on His mercy: only by an All-knower
222 
can we finally be judged."
It is this attitude that prompted the prayer of Augustine, when he 
came with his confession of guilt, and his desperate plea for grace. 
"For, Thou art righteous, 0 Lord, but we have sinned and committed 
iniquity, and have done wickedly, and Thy hand is grown heavy upon 
us, and we are justly delivered over unto that antient sinner, the 
king of death; because he persuaded our will to be like his will, 
whereby he abode not in Thy truth. What shall wretched man do? Who
shall deliver him from the body of this death, but only Thy Grace,
225 
through Jesus Christ our Lord."
During the struggle of Augustine the sense of guilt was much
222 James: op. cit. pl?8 Foot note. 
225 Augustine; Confessions. pl82
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stronger than that of hope. Much of the time he seemed to be in 
almost utter despair. Then the faint hope would come again. With the 
coming of hope would come also the striving for release from guilt 
and sin.
But hope ia not the final step, it is not until hope becomes 
assurance, that peace is found. The step between ia that of faith. 
Thus, guilt, hope, faith, and assurance, are the milestones from sin 
to regeneracy.
2. THE BASIS OF HOPE
What is the basis of the hope that comes to the penitent, burdened 
with his! sen3e of guilt? From whence cornea this hope that may grow into 
faith and blosaom into assurance? Indeed, it is a many sided question, 
and one that the psychologist does not find entirely amenable to hia 
technique. And yet, it is one that he cannot ignore in dealing with 
the question of repentance.
There are many factors that the psychologist can observe and 
examine, which throw light upon the subject. Some of them have already 
been dealt with, perhaps two of the strongest bases of hope, from the 
observable, human standpoint, are to be found in the doctrine of the 
atonement, and in the recognized experience of others.
Bruce says that along with conviction of sin, God leads us to 
apprehend the gospel of forgiveness presented in Jesus Christ.''His
191
work is creative, and we cannot penetrate its many secrets. But we 
may say that our growth Qodward proceeds along two lines, the deepening 
sense of our ainfulness, and the growing assurance that all needed 
grace is in Jesus Christ. And so we come to perceive that it is our
duty to make use of Hia promised help for all our necessities, and
224 
to yield ourselves to Him to be moved as H® wills,"
(a) 3?h« Atonement
While it is not the function of psychology as such, to pass judg- 
ment upon theological concepts, as such, it is tremendously interested 
in observing the reaction of the individual, as he responds or fails 
to respond, to given theological concepts. And since no psychological 
study of Christian repentance could be complete without at least 
taking into account the influence of faith in the atonement, it seems 
well to give a very brief summary of the Christian attitude toward 
that well known creator of hope and faith.
The Christian doctrine of the atonement, of course, finds a back- 
ground in the old Testament teaching, particularly in the words of
the prophets. It embraces "a doctrine about God, a doctrine about
225 
man, and a doctrine about the means of communication between the two."
God is the creator of man, One whose nature is that of righteousness 
and love. Man is meant to become like unto God, in tha^he may live
224 Bruce. op. cit. pi00
225 Beeching: The Bible Doctrine of Atonement. p55
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among his fellows a life of righteousness and love. The doctrine 
further holds that if man is unrighteous and unloving, he sins 
against God, being rebellious to His will and design. God desires 
that man should know and love Him with all his heart, and mind, and 
soul, and strength, for only through the knowledge and love of God 
will he understand God's will, and do it. "What interferes w ith this 
consummation, therefore, ia defect of knowledge and defect of love;
and so any process of atonement must be two fold; a revelation of
226 
God's nature, and a change of man's disposition towards Him."
John McLeod Campbell, would maintain that the change of man1 s 
nature is also two^-fold, one retrospective, referring to the evil 
from which that grace brings deliverance, and the other prospective, 
referring to the good which it bestows. Then he goes on to say; "of 
that evil men have the varied and sad experience, as they have also 
feelings that may be interpreted as longings after that good; but that 
experience is unintelligent, and these longings are vague, and the 
grace which brings salvation is itself the light which reveals both 
our need; explaining to us the mystery of our dark experience, and
directing our aimless longings to the unknown hope which was for us
227 
in God."
Thus, atonement is conceived to be a divine task, for it is
226 Beeching: op. cit. p5o
227 Campbell: The Nature of the Atonement. p4
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further held that "God alone can reveal Himself to man, and God alone
228 
can change man' 3 heart."
In Old Testament times, God committed his redeeming work to 
mediators - Moses and the prophets - who had the double function, of 
bringing to men the knowledge of God' a love and righteousness, and 
of opening men's hearts so far as they could to welcome it, in order 
that they might surrender whatever separated them from the will of 
God. "When prophecy closes it has been made clear that, although God 
does not compel man's will, yet redemption, not only as revelation, 
but as the acceptance of revelation, is of God's grace; that God must
give not only the knowledge of Hia will in commandments, but also the
229 
power to obey them."
Along-side this prophetic teaching waa the work of the priests, the 
sacrifices of the temple, and an ever-growing masa of laws and codes 
to regulate conduct. In time this tended to become formalistie, and under 
the later pharasaic law it was not so much a matter of feeling as of 
doing, not attitude but conduct, "on this system", aays Beaching, "each
man must save himself from sin; and those who would not take the trouble
250 
to do so must be excommunicated." Religion was looked at from the
national viewpoint, but not from the viewpoint of the individual who
found himself in need of forgiveness, and a new start.
228 Beeching? op. cit.
229 LOG. cit. 
250 ibid. p57
It was into this atmosphere that a child was born. And they called 
his name jesus, for he was to save his people from their sins. It is 
evident from the early days that he conceived of his mission as being 
one of saving. In that memorable discourse in the synagogue in
Nazareth, he re<?d the promise of a deliverer, from, the prophet Isiah,
252 
and then added, "This day is this scripture fulfilled in your ears."
Again, in dealing with the man sick of the palsy, he said, "Son, be
255 
of good cheer, thy sins be forgiven thee." 7/e hear him say, "The
254 
Son of man is come to seek and to save that which was lost."
Jesus gave full sanction to the doctrine of the prophets as to 
God's constant love of all men, evil as well as good, and His readiness 
to forgive whenever they would look to Him in penitence. This is 
beautifully illustrated in his parable of the t5 rodigal Son. Here is 
the illustration of the "unrestrained and unconditional forgiveness 
that the Father vouchsafes to the children who come back to Him,
confessing their unworthiness, and the new life He gives them in His
255 
presence." Jesue strongly defended himself against the criticism
of being so ouch in the presence of sinners, saying; "I am not come
256 
to call the righteous, but aiinners to repentance."
251 Isaiah 61:1
252 Luke 4.21 
255 Matthew 9-2
254 Luke 19ilO
255 Beeching: op. cit. p6l
256 Matthew 9U5
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What then are the conditions of forgiveness? In the story of the 
paralytic, the only condition mentioned is that of faith. The account 
of the woman who waa a sinner, but who came to anoint jesus, dwells
upon personaljattraction to Christ. Then the words; "Her sins, which
257
were many, are forgiven, because she loved much.'1 We see the same
attraction drawing Zacchaeus and Nicodemus, the apostles, the disciples, 
and the multitudes, though the motivating impulse is not always so 
clear. Beech ing says; "our Lord drew the sinners to him by the revela- 
tion he brought them through his presence of the Fatherly love of 
God." perhaps here lies the sum of it all. He said, "I am the door?
by me if any man enter in, he shall be saved, and shall go in and out
258 
and find pasture." By whatever impulse an individual is led to trust
Christ to lead the wandering soul into the safety of the Father's 
fold, through that impulse does he find salvation, in that through 
Christ he does find his way to God.
The facts of salvation correspond with the theory of salvation as 
enunciated in John 5: 16. "God so loved the world that He gave His 
only begotten Son, that whosoever believeth in him should not perish 
but have eternal life." "The world waa perishing because, not knowing 
God, it missed the true fountain of Life; but to know God waa inevitably 
to love Him and grow into His likeness; and to believe in Christ was




the God-appointed way to know God."
just as jesus conceived of his task in life as being a saving 
task, so he conceived of his sacrifice and ultimate triumph as 
saving forces, it was for the salvation of men, that he gave his life 
a ransom for many.
"If Christ, by carrying his love for mankind to its consummation 
in death, could pour out upon mankind his own very suirit of lo#e, 
which was nothing less than the very spirit of God, would not this
bind God and man together in an indissoluble covenant, within the
240 
unity of the divine spirit? That, indeed, is the Atonement." It is
a gospel of God's free pardon to all who will allow themselves to be 
led by the spirit of Christ.
Cross has said that N in as much as the tragic death of Jesus
disclosed as nothing else would have done, so far as we can see, the
241 
quality of his whole career it has been called the atoning deed."
Campbell has expressed the thought that seems to be in the mind 
of the penitent, when he said; "I believe that the atonement has
been an atonement for ain, having reference to all mankind; I believe
242 
this to be distinctly revealed."
Truly, the atonement had one great overarching purpose; that of
259 Beechingt op. cit. p62
240 Ibid. p?4
241 Cross: Christian Salvation. p204
242 Campbellt op. cit. p2
197
reconciling man to God. AS stated by Oman; "To be reconciled ia to 
be forgiven, and to be forgiven is to be reconciled, yet Christ's 
whole manifestation of the Father depends on putting reconciliation 
first in our thoughts. We are not reconciled when, upon condition, 
God has forgiven us, but we are forgiven when we know that He ia
waiting to be gracious. No word of religious insight says we need to
24? 
beseech God to be reconciled to us." The free acceptance of this
view makes a tremendous psychological difference.
To the guilty soul this doctrine of atonement, including the 
doctrine of grace, ia indeed a basis of hope, perhaps at first it ia 
nothing more, it may be that the urge to repentance is not strong 
enough to cause him to desire more than a hope; one that he can hold 
in store for possible future use. it may be that the sense of his own 
evil and weakness is so upon him that he lacks faith that the atonement 
is sufficient for him. It is still a hope, sometimes rising, sometimes 
waning, but nothing more. But with others, from the hope springs faith, 
and through faith comes assurance. The observer may see the transfor- 
mation, while the transformed testifies to the working of the Spirit 
of God. While there are many channels through which hope comes to 
the penitent sinner, it is faith in God's grace that is at the base 
of them all.
Qmanj Grace and personality. p217
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(b) The Experience of others
While the basis of the hope for Christian redemption is to be 
found in the assurances contained in the doctrine of the atonement, 
that hope is generally conveyed to the penitent through the redemptive 
experience of others.
The entire history of the church is one of testimony to the power 
of redemption, to those that believe. A person cannat well live in a 
so-called Christian land without knowing of this general testimony. 
It is not only the theme that runs through preaching, religious teaching, 
and Christian literature; it is a theme that has of necessity made its 
way into secular history, literature, art, and music. It is in the 
public press in one way or another, and over the radio. Again, it is 
a topic of frequent conversation. Everywhere there are living and 
walking examples of the change that can occur in a life through 
spiritual transformation. A man cannot well be completely ignorant of 
this testimony.
As the testimony comes to the average individual apart from the 
Church, it is likely to be in the form of a suggestion, rather than 
in explanation of the doctrine of grace and the atonement. And yet, 
if he is seeking for release from sin, it does present itaelf to 
him as a hope, and if he is really in earnest, or even moderately 
interested, the way ia opened for an investigation. As a matter of 
fact, he would probably never have a sense of guilt without this
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testimony from the lives of others.
If then, he does turn to Christianity for help, he will probably 
find hia first strength from the life and testimony of those whose 
lives he can admire. There is a good deal of truth in the statement 
that the Christian is the sinner's Bible.
An examination of the findings of Starbuck and of Clark discloses 
that a good percentage of the religious awakenings studied by them were 
direct results of example and social pressure. Many of the testimonies 
were to the effect that they were led to be Christian through admira- 
tion for Christians, others testified that their decisions were reached 
in religious services, where they saw others going forward as testi- 
mony of acceptance, and felt impelled to do likewise.
The whole work of the church and the ministry includes the element 
of witnessing. They not only witness to the teachings of the Bible, 
but to their own experience, and to the experience of others. So 
great a witness cannot but be a source of hope to those who are bur- 
dened with a sense of guilt, and who are seeking, ever so blindly, 
for forgiveness and union with the infinite.
Many preachers, like Bunyan, Jonathan Edwards, Billy Sunday, and 
others, particularly among mass evangelists, have employed the 
technique of displaying their former vices in their deepest hues, 
and then putting their present joys and triumphs along side. This 
is not a modern innovation. It was used effectively by St.Paul
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and St.Augustine. They present themselves as being examples of what 
the grew of God can do for a miserable wretch, and through this 
example and testimony many another miserable wretch has found the way 
to assurance and newness of life, it ia not the place of psychology 
to explain how, but it is the place of psychology to note the change 
in attitude, conduct, and testimony.
Thus, we see that while the sense of guilt has many conditioning 
factors, both as to cause and intensity, it does cariy with it a 
general state of uneasiness, apprehension, and perhaps remorse. At 
the same time, this sense of inner discontent forms an urge for a 
change, observation and reason would dictate that the only lastingly 
satisfactory solution is to be found through pardon and release from 
sin, on the one hand, and since sin is against God, that pardon and 
release mast come from God. on the other hand, if God is the controller 
of destiny, union with God is essential to a lastingly satisfactory 
life.
in the light of his own feeling of unworthiness, the sinner may 
feel that this is beyond his attainment, With the doctrine of grace, 
and the atonement, there springs hope, perhaps the hope of desperation. 
But with the witness of the experience of others, some of whom 
testified to being as he now feels, there comes an added hope. And 
through it all, he may be led to actively desire and seek for this 
pardoning grace of God, and like the prodigal Son, at least a small
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place in the Father 1 a house.
With many, the transition from there is short and easy, but with 






THE CONFLICTING WISH 
1. THE EVIDENCE OF CONFLICT
No* what of our penitent sinner? He has come to the place where 
he not only has a consciousness of his sin and estrangement; not only 
a desire for transformation with its resultant forgiveness and approval, 
but he has looked to Christ as the way of reconciliation to God. And 
though he feels thotoughly unworthy, and witnout merit, he does find 
an element of hope in the doctrine of the atonement with its promise 
of grace, and in the example of others who testify to their own like 
experience. But hope is not assurance, and desire is not attainment. 
It is an approach to it, a necessary approach, but more than thatjis 
required.
If all the life forces, or even the predominant life forces, 
sought the transformation, it would be simple enough both from a 
psychological and from a theological viewpoint. But they may not 
seek it. The urge to sin and to evil may continue present. The urge 
to rebellion may. continue strong, and haughty pride objects to 
admitting the faults. All of the protesting urges, sentiments, and 
other rebellious forces are set over against the wish for freedom 
from guilt, union with God, and integration of personality. He also 
fears a failure, a relapse into sin, and may determine to try self 
reformation before asking God for pardon. H® is torn with conflicting
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desire a, impulses, and wishes. Again, if he looks to the experience 
of others, he finds that hia condition of conflict is shared by many. 
He may be discouraged by the fact that even those who have turned to 
Ood for help, and testify to a good measure of peace and harmony, are 
still victims of the conflicting wish. And sometimes even they accept 
the lower, rather than the higher impulse, 
(a) An Abundance of Testimony
Long centuries ago the Epicurean poet declared; "I see the better 
course and approve it, but I follow the worse." perhaps even more 
familiar are the words of St.Paul, "For the good that I would I do 
not; but the evil which I would not, that I do. Now if I do that I 
would not, it is no more I that do it, but sin that dwelleth in me.
I find then a law, that, when I would do good, evil is present with
244 
me." Thus he declares the conflict, denies anjfr desire for the evil,
so far as the organized self, or "the inner man" is concerned, but 
does not deny responsibility for it. And so the cry has sounded in 
bitter self-.condemnation through the ages. Whether with so-called 
saint or sinner, this experience ia all too familiar. Here lies the
gulf between knowing and doing. "Sometimes the will ia so weak that
245 it cannot rise above wishing; we wish to do good, but cannot will it."
just as there is a difference between knowing and doing, so there
244 Romans 7:19-21
245 Stalker.op. cit. p227
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is a difference between wishing and willing. The wish is the voice 
of an impulse, the will is the sentiment of the personality. Since 
the wish is the voice of an impulse, it may either be in harmony 
with the will of the organized self, or it may be at variance with it. 
As a matter of fact, the testimony of practically every individual
is that it does come from both sources, it is from these wishes, then, 
that moral and psychological conflicts arise.
Often, although one knows what is right, and desires what is right, 
his longing to satisfy the wish of the moment is ao strong within 
him that he is powerless to resist it. "Momentary desires assert
themselves with such force that they outweigh other end higher
246 
deaires."
(b) Degrees of Integration
Stolz has said that, "it is safe to infer that but few personali- 
ties are always perfectly organized or in process of becoming so. In 
most of us there -are areas of experience which are not in subjection 
to the dominant interests of the person, areas which we ignore or 
condone, areas which if or when they disturb our tranquility are
repressed without serious disruption of the personality as a whole.
247 
Even in cases which pa^s as normal, organization is as a rule relative."
It might be added that even in a perfectly integrated personality
246 Mumford. op. cit. plOl
24? Stolzt pastoral psychology. p27
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the conflict of wishes would not b« eliminated. Not only are there 
more wishes than>can be satisfied, necessitating the making of choices 
between conflicting urges; but there are still wishes that arise in 
opposition to the will. At least we rauat concede this point if we 
are to hold that the personality of jesus Christ was thoroughly 
integrated. Every one of his temptations arose in his consciousness 
in the form of a wish. Hia temptations in the wilderness, and his 
prayer in the Garden of Qethsemane clearly enunciate that wish. The 
difference is that in the integrated personality, even though the 
integration is not complete, the will is normally master of the wish, 
and does have the power to view, to judge, and to act ini accordance 
with that judgment.
But our penitent sinner is atill far from this atage. His personality 
is either slightly integrated, unintegrated, or disintegrated. "The 
unintegrated group", says Stolz, "consists of those whose interests 
have never been coordinated by a master principle, in such cases the 
components of personality may be good severally, or bad, or intermixed,
but they do not constitute a working whole with a character of its
243 
own."
It ia often difficult to determine to what extent the unintegrated 
adult is responsible for his conduct, it may reflect a state of adult 
infantilism. There may be subnormal mentality at the root of it. It may
248 Stolz. The psychology of Religious Living. pl85
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be that he is too indolent or too indifferent to exert himself. It 
may spring from inherited qualities that do not give a satisfactory 
response to external stimuli. But on the other hand, the individual 
may be perfectly normal, but has never been really challenged with a 
purpose or an ideal that could claim the supreme ajLlegiance of his 
sentiments, in other words, there has been no strong unifying factor 
in the life, round which the life forces could rally.
In addition to the integrated, and the unintegrated, there is the 
disintegrated group, which makes up a considerable percentage of the 
population. The reference is to those who have not maintained the stage 
of integration reached. "When the organising agency collapses or is 
repudiated it is as if the traffic policeman had withdrawn from his 
post. The strong but reckless and selfish drives, released from control, 
collide with the tender and considerate interests, and confusion, 
conflict, and disorder occur. If the disruption of personality is 
serious,thinking is irrational, the e notional responses are spasmodic,
unstable, and variable, and behavior is unco-ordinated and unpre-
249 
dictable."
This disintegration may be the result of loss of faith in the 
central ideal held. This is often true where the central philosophy
»
of life has been based on unreality. Again, it may be that unhar- 
monious impulses have been given such play as to weaken and then
249 Stolz: op. cit. pl87
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overthrow the will, 
(c) Conflict and chaos
Brown has said that "in each one of us is a group of warring 
impulses, between which we find it almost impossible to keep the 
peace. It is not simply selfishness and altruism that are at war 
within us. Different kinds of selfish struggle for the mastery, and 
different kinds of altruism. Shall we choose money or pleasure; 
knowledge or fame? Shall we work for our family, or for our country, 
or for mankind? These inner limitations to the life of freedom are
quite as formidable as those which grow out of the external environ-
250 
tcent. What we need is not simply a new environment, but a new self."
And yet, the penitent may not find it easy to attain to that new 
self, memories arise to bring doubts, conflicting wishes, dark fore- 
bodings. The past is real, the future vague. Then the multitude of 
factors pulling this way and that, until it is small wonder that one 
in this condition is likely to have a general feeling of restlesaness, 
indecision, a longing for some change perhaps only vaguely conceived. 
With others it may be a state of deep remorse.
Augustine describes the urge within him that seemed to say; ""Cast 
thjlself upon Him, fear not He will not withdraw Himself that thou 
shouldest fall; cast thyself fearlessly upon Him, He will receive, 
and will hea'l thee.' And I blushed exceedingly, for that I yet heard
250 Brown* Beliefs That Matter
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the muttering of those toys, and hung in suspense. And ahe again
seemed to say, 'Stop thine ears againat those thy unclean members
on the earth, that they may be mortified. They tell thee of delights,
but not as doth the law of the Lord thy God." This controversy in
251 
ny heart was self against self only."
Ultimately, temptations are not from without, but from within. 
The suggestion may come from without, but it is only as there is an 
inner response to that suggestion, that it forms an urge and becomes 
a temptation. ;| Mo temptation would have the slightest effect", says
Hadfield, "were it not that it appealed to some desire within us,
252 
which normally we ourselves suppress.'1
Thus the thing most needed, is a change of desire. But according 
to the testimony of the Apostle Paul, and millions of others, it is 
not as simple as all of that. For even after the dominant desire is 
for good, at least some of the temptations to evil seem to persist. 
So let us turn from the evidence of conflict, to an examination of its 
basis.
2. THE BASIS OF CONFLICT 
(a) An Internal Clash
It has already been pointed out that the conflict is within the 
individual; that it is always between opposing wishes, and often
251 Augustine: Confessions. p215
252 Hadfieldt op. cit.
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opposing tendencies, within the self.
In the chapter on The will and the Moral Freedom of Man, it was 
pointed out how the sentiments and dispositions united to form the 
organized personality. It was also ahown that outside the organized 
personality, there are many mental and biological impulses and factors, 
which may not be thoroughly integrated. After all, the personality, 
or the organized self, includes only that portion of the life which 
is included in the master-sentiment. Consequently, there are still 
uncorrelated forces and factors in the life outside of the organized 
self. Rightly speaking, this does not constitute an opposing will, 
but does constitute a more or less organized opposition to the will.
Mackenzie points out that the origin of our conflicts "lies in 
desires arising from specific tendencies whose satisfaction is
unacceptable to our conscience, or which would reduce our status in
255 
our group."
There is in man a need for moral and rational unity, and this is 
as innate in him as are his instinctive tendencies. That which seems 
illogical to him immediately arouses the opposition of his conscious 
self. It is because of the fact that some of his urges and promptings 
seem so illogical to his conscious self that the conflict is so 
intense. According to Mackenzie, "man is not satisfied to preserve 
255 Mackenzie, op. cit. pill
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the self; it is a definite kind of self, a moral self, a self in
254 
conscious relation to society that he attempts to maintain. 11
And with our penitent sinner, this cannot be achieved except through 
a satisfactory relationship with God. And yet, this cannot be had 
so long as the rebellious wishes continue to gain the mastery, 
(b) The power of Suggestion 
In considering the basis of the conflict, it is well to note the
pow^r of suggestion, in this connection, and how this power can be
i>. 
utilized either for good or for ill. In his book on, The psychology
 »»
of the Christian Soul, George Stevena has given a very good discussion
on temptation, and how its frequency and power becomes greater. He 
says; "We are supposing thatthe soul has accepted the evil alternative, 
and the evil deed is done. Now it was done in a certain place, at a
certain time, probably in the presence of some companion; in short it
255 
has its associations, which are many."
Thus, there is set up a set of associations. When the sinner passes 
the place again or meets again his companion, or any one of the many 
associations recur, the tendency is for the thought of the sin to 
immediately rise to his mind. Andhaving come to his mind, he may dwell 
upon it andin imagination live it over again, and in living it over 
in this way, it becomes a new temptation, and will at least revive
254 Mackenzie, op. cit. pi12
255 Stevena- The psychology of the Christian Soul. p!24
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something of the old desire, if he yields the second time, this 
second transgression in its turn has its own associations of time, 
place, manner, and companions, and each in turn has its innumerable 
associations. The recurrence of any of these associations, close or 
remote, is likely to call again the thought of the sin.
A oiggestion, is the presentation of an idea to the mind in some form 
that is intended to make an appeal. But before it can appeal, it must 
come with the appearance of a good; not necessarily a moral good, but 
atill a good that promises to satisfy some want or wants.
If it is a suggestion from the mind, conscious or otherwise, it may 
be taken as the voice of some inner desire. With it may also be pre- 
sented the claim of an opposing desire. Say the suggestion is a temp- 
tation to evil, there will also be presented to the mind the moral 
alternative. Thus, the two come together, the apparent good and the 
real good, but only one will have the center of attention. Man is so 
constituted that he can only give the exact c«nter of attention to 
one thing at a time. He may rapidly waver from one to another, but 
always one has the center and the others the fringes and background.
In the conflict of desires, the fixing of the attention becomes an 
important factor. Those associations out of the subconscious arise 
to aid it - memories, ideas, Illustrations, emotions gather round 
it, and the opposing desire will be gradually forced into the
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background, where it loses vitality and the power of appeal. And 
unless something occurs to cause the shifting of attention, the 
particular appeal which it has centered upon, is the victor. This is 
as true in regard to the good, as it is to the evil.
If in that first meeting of the conflicting desires, the force of 
the will is brought strongly into play on the side of the moral 
alternative; if the temptation is viewed and condemned as unworthy, 
and the instinctive urge, whatever it may be, is given wise and whole- 
some direction, the problem may be lastingly solved, on the other hand, 
if the idea is toyed with or yielded to, it will return, and this 
constant repetition fixes the sin in the consciousness making the 
recurrence of the temptation certain, and the sin almost inevitable. 
As stated by Stevens, "the associations of sin multiply as we go on 
sinning, and get connected and intertwined with one another, forming 
by and by a complicated network of morbid, sinful suggestions, until 
our besetting sin springs upon us from every point of the compass,
and God's glorious universe becomes a hideous mass of putrefying
256 
corruption."
With the sinner, the appeal of sin is often so strong that he 
seems unable to focus his attention upon other than evil. When the 
suggestion presents itself, it immediately takes the center of focua,
256 Stevensj op. cit. pi 27
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and though the protesting of virtue in the background 13 such as to 
make the individual perfectly wretched at the realization of hia own 
weakness, and because of the unpleasant and undesirable ultimate 
consequences, still, he cannot turn hia attention from the suggestion 
to obtain this particular gratification. The power of the will has 
broken down. It is only through the reorganization of the personality, 
thus increasing the power of the will, that he can become a self- 
determining individual. And in most cases, if not in all, he must 
look to forces outside of himself for this reorganizing power.
( c ) Conflict,and the Urge to Satisfaction
The whole urge of life ia an urge to satisfaction. Sach instinct, 
each impulse, each sentiment, is seeking its own. And satisfaction 
means pleasurable sensation. But, as may b« illustrated in social 
contacts, one claim runs counter to another, they clash, and in the 
clash one or both may suffer. Society has tried to eliminate clashes 
through cooperation, and the moral code. Through this, each person 
is given directed channels of satisfaction within bounds. Man has 
found that life is more pleasant and abundant by staying within these 
directed channels and oounds, than it is without them. He also finds 
that the conflicts and tragedies of life are greatly reduced.
This same thing ia true in the life of the individual. All the 
separate elements of hia being are seeking for pleasurable sensation.
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He could not survive, ouch leas progreaa without it. pleasurable 
aenaation cornea from the satiafaction of the urge for food, it also 
cornea from the urge for knowledge, from caring for the young, from 
the creation of art, from fellowship with the Infinite.
And ao, this urge to aatiafaction that ia the aource of ao much 
difficulty, ia alao the source of that which makea life worth while.
It ahould not be amiaa to mention again the danger of repreaaion. 
perhapa it ia at thia very atage in the repentance proceaa that 
repression ia most likely to occur. And it will moat likely come from 
placing the emphaaia upon the evil from which one would flee, instead 
of on the ideal to which he would attain, in attempting to crush out 
the evil, one is likely to drive the impulse into the unconacioua, 
which, of course, is not a aolution.
Thua, it may be aaid that the urge to aatiafact ion ia at the 
bottom of all conflict. It is the clashing of deairea. It was the 
recognition of this fact that gave birth to the doctrine of Buddhism. 
Ita ideal ia to do away with all desire, and if succeasful in thia, 
there would be nothing left that matter a. But that kind of an 
existence does not appeal to the average mind. And so, the great 
question of the penitent is; la there a way out of this predicament, 
and thia unaatiafactory mental, moral, and spiritual condition?
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5. THE WAY OUT OF CONFLICT 
(a) Grace - God's Free Gift
So long as man is burdened with a sense of guilt, hefts not free to 
reorganize his life on new lines. Hia guilt rises up to haunt him, 
to discourage him, and to weaken him. Re knows that sin is against 
God, and 3& long as it remains he cannot have any sense of oneness 
with God. And if onion with God is to be the central factor in his 
spiritual reconstruction, then the entire process is impossible so 
long as guilt remains. Guilt is a state of consciousness that influences 
the entire re aim of attitude and response. The sense of guilt makes 
the child dread the sight of its own parent. H© is miserable in the 
presence of the parent, until he has the assurance that he is forgiven. 
It is not' surprising that the consciousness of forgiveness is often 
accompanied by a feeling of release and joy, that may manifest itself 
in a show of affection and anxiousness to cooperate.
It is in this way, that the first step out of conflict for the 
penitent who has attained to a sense of hope, is through the conscious- 
ness of sins forgiven. It is impossible to have harmony, to have 
integration, in a life that is striving toward the Christian ideal, 
and yet feels estranged from <Jod. such a procedure is utterly 
inconsistent, and is so recognized by the penitent. He feels that 
he is evil, and evil cannot dwell with the Eternal.
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It is with this realization that many penitents turn from God in 
shame; they dread His very presence. They long for moral reformation, 
hoping thereby to live down their guilt, but so long as the guilt 
remains, they lack the inner unity which is essential to ita attain- 
ment.
Mackintosh has said; "To understand forgiveness, we oust take the 
relation of religion to morality on its deepest plane. By the creative 
will of God we have the moral law, the moral consciousness, at the 
core of our being; and in accordance with this our given constitution, 
it looks not merely altogether natural but positively obligatory that 
we should seek to win our place with God on the lines of moral
achievement. Yet, the harder we try, the more certainly we lapse into
257 
despair."
Indeed, the struggle may, and sometimes does, seem very hopeless. 
The organized self cannot be a victorious self until it attains to 
a good measure of integration or unity, yet it cannot attain to this 
integration, with a knowledge of sins unforgiven. Then the penitent 
asks, how can one expect or even hope for a consciousness of sins 
forgiven when his life is so utterly unworthy, and which, e«en while 
desiring reformation continues to yield to temptation?
Lang says; ''Deaire to possess Christian ideals is inhibited by
257 Mackintosh- op. cit. p
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old conflicting ideas and limitations. The struggle continues until
258 
the new ideals are given up or the old limitations broken down."
This, of course is true, but there is but one satisfactory way 
for the old limitations to be broken down. First must come the assur- 
ance that sins are forgiven, and with that consciousness there is an 
emotional release that tends to break down the barriers that have 
divided the self. With this emotional surge the life seems drawn into 
a unity of feeling, interest, and desire. The sense of joyous gratitude 
to God tends to sweep all opposition out of the way, at least for the 
time being. Thus, through the knowledge of sins forgiven, integration 
is obtained, and with emotional as well as intellectual integration, 
the matter of conflict is more easily and successfully met and dealt 
with.
But how does this consciousness of forgiveness come? Mackintosh 
has well summed up t he Christian viewpoint when he says; "There is 
but one way out- we are undone except as there is made good to us 
the utter free forgiveness of God. And the state or attitude of thought, 
feeling and will in which we receive this inestimable gift is that
which can only be designated by the two great words, Repentance and
259 
Faith."
God's grace cannot be merited, if it could be it would not be grace.
258 Langj op. cit. p99
259 Mackintosh: op. cit. p235
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It is that which is gratuitously given. Therefore, since a man cannot 
merit God's grace, neither can he be unworthy of it. It is not given 
on a basis of worthiness or unworthiness. When the penitent really 
has faith in that, and turns to God with tnat assurance, the Christian 
teaching is that he is already forgiven. Thus he is forgiven while 
still disorganized, disintegrated, and in sin, and it is through the 
consciousness of that forgiveness that he attains to integration, 
and a life of victory, psychologically the first essential to dis- 
solving the conflict situation, is the attainment of the consciousness 
of God's grace, as God's free gift.
(b) God'a Mea3Uring Stick
Let us again be reminded that the attainment of integration does 
not eliminate conflicts. Conflicting wishes will continue to present 
themselves, although not with the same frequency or the same intensity. 
But the great difference lies in the fact that there is now a new 
power to regulate them.
The conflict situations are not always clear cut, so far as good 
snd evil is concerned. Consequently there needs to be discriminating 
choice, in keeping with the ideal of a unified life. For example, an 
individual desires both to remain at home with his family, and at the 
same time desires to go out into the world to make his own way. While 
under this conflict, he may be very miserable. But having chosen one
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or the other, the life forces center around this consciously chosen 
purpose, and he finds contentment in following his choice, provided 
his choice does not eventuate in evil consequences.
Where the conflict is one between impulses, rather than one of 
conscious desire, the will may become the arbiter. In such a case, it 
is not necessarily the stronger impulse that wins, but the impulse, 
whether strong or weak, on the side of which the unified self, as 
expressed in the will, has ranged itself.
How the organized personality comes into being has already been 
discussed. At that time, it was pointed out that the dominant life 
forces combining to form and support a master sentiment,^ created the 
personality, or the organized self, it was also stated that the power 
and unity of the life is greatly increased if the master-sentiment is 
created by the acceptance of a definite, worthy ideal. The more 
definite it is, the easier to follow, and the greater the challenge.
William Adams Brown has said; "impulses and emotions which are now 
in conflict, because each is directed to some object of immediate 
desire, oaust be integrated by attachment to some larger object, worthy 
enough to call forth complete loyalty, and permanent enough to laat. 
This unifying object is known as an ideal. The difficulty with most 
of our ideals is that they are not large enough. They give us a 
momentary thrill, but in the course of time they wear out. We need
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some comprehensive ideal which can command our entire personality and
260 
which will outlast its rivals."
The Christian ideal seema to meet all the requirements. Not 
only is it accepted as worthy by every teat, but it is definite, in 
that it is the way of life exemplified in the personality of Jesus 
Christ. At the same time, the fact that after these many centuries it 
is as definitely a challenge to advance as when it was first presented 
to man, speaks well for its permanence.
Thus, it may be said that the personality of Jesus Christ has 
become God's measuring stick for tne individual who is striving to 
become Christian. Not only does one measure his own personality, and 
his master-sentiment by that standard, but he can measure every urge, 
every impulse, every wish, by the Christian standard. Uany a man when 
perplexed, pauses to ask; What would jeaua do about this? In so far 
as he follows out his best answer to that question, he is preserving 
his integration, even though his verdict may be different from that 
of another who might ask the same queation. Even when imperfectly 
understood and inadequately followed, the Christian ideal seems to 
give the greatest promise of satisfactory integration of a lasting 
quality.
Snowden has said; "The way to control the self is to choose our 
260 Brown: op. cit. p4l
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ends and multiply their associations and thereby intensify their
261 
feelings until they tip the scale of the mind into decision."
Jesus once declared, "The prince of this world cometh and hath
262 
nothing in me.' 1 "m other words", says Mackenzie, "there was no
disposition in him to which evil could appeal. He had settled all 
his earlier conflicts in the light of his conscious vocation; and 
whatever his later conflicts they were never struggles with inner 
rebellious disposiiions and his conscious goal. But one must remember
that even he had his conflicts, and it was the manner in which he
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resolved his conflicts which determined his supreme character."
It was the supreme purpose of Jesus to do the will of his Father, 
as he understood it, and nothing that conflicted with that ideal 
was acceptable. The Christian contention is that he not only under- 
stood the Father' s will perfectly, but did it.
This ideal of Jesus then, becomes the ideal of the one who is 
striving to be christlike. in general he does not claim to know God's 
will perfectly, so he looks to Christ for guidance and for the standard 
by which to judge all values of life. Thus it is, that Christianity 
becomes a powerful aeans to unity. Certainly the Christian would 
maintain that it is the only sufficient power.
261 Snowdenjop. cit. p70
262 John 14-20
265 Mackenzie; op. cit. pi71
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\*uch has been said in recent years, about repression and its 
attendant evil a, and the value of relieving complexes by eliminating 
repression. This great truth with its marveloua potentialities has
been readily seized upon by two groups who have only a superficial 
understanding of its function. One group would thoroughly condemn 
it as being unmoral, suicidal license. The other group would use it 
as an excuse for giving free expression to every lower impulse. Each 
of these have only seen a small portion of a truth, and they have both 
seen the same half.
It must be recognized that life is made up of conflicting wishes, 
urges, or tendencies, and that the expression of one in a certain manner, 
may mean the repression of the other. The way out of this dilemma is 
not repression, nor is it license, but rather in redirection. Christianity 
proves itself a means to unity by supplying a channel of expression, 
direct or sublimated, for all the life forces. The pugnacious 
tendency can find ample expression in crusading for righteousness, the 
maternal instinct finds expression in the care and instruction of 
children, and in deeds of mercy. There is room for pride in Christian 
service and accomplishment for the cause. The potential exhibitionist 
may become a great preacher or evangelist. There is the whole realm 
of religious art, music, and literature to give guidance and expression 
to what otherwise might become a morbid complex. Indeed, there is no
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other ideal in life, no master-sentiment, that gives such promise of 
the full, unified expression of all the life forces as does Chris- 
tianity, psychologically speaking, the Christian life should be the 
fullest, broadest, and most completely satisfying way of life that is 
open to man. That it does not always appear to be so is probably due 
to lack of understanding, both of Christianity and of life, and to 
failure to achieve a sufficient measure of integration.
It is psychologically true that innate tendencies are dynamic, and 
mudt have an outlet. The great problem is whether they get an outlet 
in harmony with social and moral reality, as to whether that expression 
will tend to the disintegration, or the strengthening and aatiafaction 
of the life.
Stolz has well said that "religion rooted in the realities of 
personal experience is a co-ordinating and controlling interest. It 
embraces all other interests, including the political, economic, 
social, aesthetic, and philosophical, in one comprehensive dynamic 
whole. It refine a and regulates the various psychological systems 
which compose the hierarchy of personality. The instincts, fundamental 
wishes, and abilities are governed by the master interest. It enables
the person to throw all of himself into the enterprise of the good
264 
life."
264 Stolz; The psychology of Religious Living. pl38
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Thus, in summarizing the chapter, we have seen that there ia 
indeed an abundance of testimony to the reality of conflicts that 
arise in every individual, whether integrated, unintegrated, or 
disintegratedj whether saint or sinner. There are, however, degrees 
of conflict, depending largely on the degree or type of integration 
within the life./ihere this is of a low order, the conflict is likely 
to lead to chaos. The great need of man, therefore, ia for moral and 
rational unity.
It was pointed out that while there are various forces involved, 
the power of suggestion and the urge to satisfaction are two of the 
most powerful, and according to their direction, they canfbe made to 
serve the personality, or destroy it. The Christian way out of con- 
flict and its attendant dangers is, first of all, through God 1 & grace, 
It is only with the consciousness of sins forgiven that the penitent 
finds the emotional unity which is essential to psychic integration. 
Then, as man adopts the Christian ideal, as exemplified in the per- 
sonality of Jesus Christ, it becomes his standard for judging his 
impulses and wishes. Through this, he should attain to a Christian 
consistency which in general conforms to his concept of the Christ 
ideal.
Chapter Nine




CONSCIOUS DETERMINATION AND CONFESSION
1. CONSCIOUS DETERMINATION
Many have held that successful repentance is brought about entirely 
apart from anything that man does, that it is a divine function, and 
that any effort on man's part is a hindrance. This theory embodies a 
half truth, it is quite true that there must be a sense of forgiveness 
before the personality can be unified, and this sense of forgiveness 
does come through faith. Certainly man cannot be saved simply by 
works nor by merit, even though good v>orks may in some cases lead one 
into relationships that are conducive to the attainment of saving faith. 
Still, few men would have the repentance experience, who did not seek 
forgiveness.
(a) prompted by Clesr Vision
As we look at our penitent sinner whose progress we have watched 
through successive stages, we find that he is still a sinner in spite 
of them all. He knows that he has sinned against God, and he is now 
determined to throw himself upon Qod' s mercy. H® is like the prodigal 
Son when he "came to himself", and saw things in their true perspective. 
He not only recognized hia poverty and his loneliness; not only con- 
sidered his wasted life, but he also recognized his evil as sin against 
the father, and his father as the embodiment of love and compassion. 
Then he said. "I will arise and go to my father*1 . That was his conscious
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determination, and it was prompted by clear vision, not only as it 
pertained to his condition, but as it related to the father.
Let us pause now to re-examine the baais upon which an individual 
reaches this state of conscious determination.
It has remained very largely for psychology to reveal the logical 
practicability of a long enunciated and experienced truth, that the 
lay to abundant living is by the way of self-realization, or the 
realization of the developing desires of the organized self through 
re-birth. Jesus talked about it in the long ago, but it was a mystery 
to his listeners, and has remained somewhat of a mystery ever since. 
And yet, rebirth is a very common thing in nature, and in life.
It is a commonplace fact that man's life consists of a number of 
phases, each of which rises to fullness of development and then dies 
away, to give place to the next phase, infancy, childhood, adolescence, 
manhood, maturity, and decadence. Each has its own distinctive psychol- 
ogy which rules for a time and then gives way to the new.
As pointed out by Hadfield; "in the individual, every instinct is 
present at birth, but lies latent until there comes the call for it 
to play its oart on the stage of life. During its phase of dominance, 
each period of life is characterized by the emergence of some 
instinctive tendency which dominates the life of the individual. .. 
Between each phase of life there is a rebirth, at which the old dies
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and the new springs into life, and at Bach rebirth the soul is 
rejuvenated like the faded blossom that turns to tender fruit.
And so, while rebirth is recognized in a general way, as talcing 
place in all of life, it was not intellectually conceived as a 
psychological fact until Christ insisted that there was not only a 
physiological birth, but a psychological and spiritual rebirth. And 
the importance of thisjfact, now seldom mentioned by much of the Church, 
is being rediscovered in psychology.
It is recognized, of course, that in this process, there comes 
the matter of transference, in which impulses and emotions are released 
from their old moorings, and attach themselves to new ideals, thus 
forming new sentiments and dispositions. In truth the individual becomes 
a new creature.
At every rebirth, the sentiment that has dominated the last phase 
of life must give place to the one that is to dominate the new. And 
yet, each sacrifice may bring its gain. The bud is sacrificed to the 
blossom, the blossom to the fruit, the fruit to food and new plants.
perhaps after all the words of Jesus were not so strange when he said;
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"He that loseth his life for my sake shall find it."
Self-denifcl, if it means the denial of the whole self, is obviously 
antagonistic to the principles of self-realization. But if it means 
that the self must deny those false or outmoded ideals and desires
265 Radfield. op. cit. pill
in the acceptance of more appropriate ones, it is a necessary step 
in the achievement of a developing unified personality. "It follows 
that sacrifice should always be for the sake of a greater good. If 
sacrifice is a rebirth from the old to the new, we must emphasize
not the negative aspects but the positive good; not what we surrender,
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but that for which the sacrifice is made." unless the sacrifice is
for a greater happiness and contentment, there is no justification for 
making it.
The normal desired process is that as the life progresses from one 
phase to another, it should continually pass through this process of 
rebirth, it should early center around a worthy ultimate ideel, which 
should become increasingly clear as progress is made toward it. iVith 
each phase of life, eertain emotions would be exoected to be dominant. 
As each phase passes, the outmoded should be sacrificed to the new 
demands, new impulses, that may achieve a higher self-realization.
But as a matter of fact, there are a great many who have not experi- 
enced this type of gradual rebirth, perhaps they have reached maturity, 
and are painfully aware of the fact that their life is utterly discordant, 
What of them? The words of Jesus still apply, with even more challenging 
tone; "Ye oust be born again."
The change, if made, will be drastic. In the life there is doubtless 
evil, one is conscious of sin, there is the feeling of guilt. But if one 
266 Hadfield, op. cit. p!24
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has faith in the promises of jesus Christ, there is also hope. Re may 
not know the psychological process that is taking place, but with a 
great feeling of discontent, perhaps of disgust, he resolves to be 
done with all the evil. He feels that he is a sinner, he admits it 
to himself and confesses it to God. Aa if overwhelmed by discontent 
he seeka help from the infinite.
Thus, prompted by a clear vision, he is brought toD a conscious 
determination to cast aside all hindering forces, and to throw himself 
completely upon the mercy of the Father.
pratt has said; "The important thing ia almost every case is not 
to stop trying, but to begin trying. I emphasize this as I do because 
the notion that he who aspires to conversion -rust give up trying to
help himself seems to me one of the most dangsrous fallacies that
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theology has ever slipped into." Certainly the prodigal Son did not
atop trying. Paving gotten his clear vieion, he made his conscious 
resolve and then traveled all of the distance necessary to meet the 
father, and significantly enough, they met on the father* 9 grounds. 
However, having gone this far, he threw himself completely upon the 
father 1 s mercy
(b) Encouraged by Desperation
It has been seen that the conscious determination to come to God 
for forgiveness, is orompted by clear vision, or the viewing of things
267 pratt. op. cit. p!56
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in their true light, but it is also true that it ia often encouraged 
by a feeling of desperation. The prodigal Son did not come to this 
clear vision until he loat his substance, hia friends and waa in want. 
And it is often when the penitent cannot find peace or contentment in 
hia way of life, that he begins to see things in their true light. He 
need not be a rank sinner in a far country, but if hia way of life 
aeems shallow, purposeless, unsatisfying, then it is that he may look 
to the deeper realities, and to that which holds more promise of 
permanence. This condition of emptiness and futility is a state of 
desperation, as wall as is the state of sin.
The proaigal Son had rebelled against the restraints of the old 
home, but now he had reached a state of misery that he had never 
dreamed could exist. His hunger was not all physical. Out of the depths 
of hia own hunger and emptiness, he prayed that he might become a 
servant in that home that he had rejected.
It was not until he reached this state of desperation that he 
realized the values that he had rejected, and the emptiness of the 
way that\he had chosen. It waa not until then that he consciously realized 
that the father had been right all m the time, it ia no wonder that 
thia has come to be the best known and most used of all of the parables 
of Jesus. It is true to the experience of man. It ia psychologically 
sound. It is more than the story of a son and a father. It is the
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story of every penitent, whose repentance is made complete when he comes 
in like manner to the Father.
Mackintosh has said that; "No one ever knew what 'guilt' means to 
a sensitive conscience who did not feel that another hand than ours 
must lift away the heavy mass that bears us down, If we are to believe
ourselves free, another voice must speak, and speak in such a way
268 
that we know it to be the voice of God."
And in like manner, Tillett has written; "The deep and awful 
helplessness and misery of the human soul in the experience of sin 
and guilt compel the sinner, through very anguish and wretchedness
of spirit, to realize the need of a God who can forgive and blot out
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sin and deliver him from its awful bondage." it is only through
this that he comes to that resolve, through which he attains to a 
sense of forgiveness, and a state of desired integration, 
(c) Motivated by Resolve
It is psychologically possible for an individual to know the steps 
in repentance, to be thoroughly discontented with his condition, to 
desire forgiveness and integration, and still not attain to it. As 
pointed out by Stolz; "The problem is complicated by the fact that 
an intellectual comprehension of and assent to the validity and 
practicability of proposals for personality advancements are not in
268 Mackintosh- op. cit, p85
269 Tillett. op. cit. p57
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themselves sufficiently motivating to incite to the appropriate
adjustment. Only applied knowledge is power. To know is not always
270 
to act." For example, doctors do not always practice whnt they
prescribe for others, particularly in regard to diet and rest. They 
often know better than they do. They desire the results of that^which 
they know to do, and yet they are not sufficiently motivated in this 
respect to pay the price of doing it.
Stolz has further stated, that "in order to be effective, religion 
must be a passion. It can become the dynamic center of personality only 
when it is emotionally experienced as well as understood. Religion 
remains impotent so long as one's attitude toward it is objectively
impersonal. To an adeauate understanding of the nature of religion
271 
must be added a hearty acceptance of its implications for conduct."
It is especially true in the case of the repentance process that 
it is not simply a matter of cold logic. It is a well known fact that 
many of the motivating and moving things of life dwell in the emotions. 
The soldiers march behind the flftg, symbolic of their country. The 
band plays the national anthem, and men stand in reverence with bared 
heads. The orator playa upon the emotions of his hearers to gain a 
response. The evangelist has recognized this necessity and may become 
a master of emotional technique, or he may try and fail. But the fact
270 Stolz: Pastoral psychology. p95
271 Ibid. pl!7
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remains that lives are changed through emotional realignments, 
whatever may be the promptings.
It is well to note in this connection that in the repentance process, 
the immediate desire for forgiveness is for the purpose of rectifying 
the personal relationship with God, rather than for the production of 
morality. The former has so much more emotional power then the latter, 
and the psychological association is very different. To seek forgiveness 
means turning the thoughts away from the self with its failures. Such 
thoughts would tend to retain the divided emotions. It also* means 
turning the full attention upon God, and our relationship to Hin*» which, 
after all, is the thing that is involved. As Mackintosh has saidt njuat 
because men do not seek forgiveness primarily in order to become better 
men (any more than they fall in love to improve their character),
but to regain touch with God and have peace with Him, ethical eonae-
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quences ensue which would elude them to the end if sought directly."
This does not mean that the ethical ends are forgotten, nor that 
the longing for a moral, satisfying life has been abandoned. Rather, 
they remain motivating fectors in the great surging desire to feel 
the forgiving embrace of the one from whom the penitent has become 
estranged.
The prodigal Son was doubtless less conscious of his hunger, his
272 Mackintosh* op. cit. p264
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loneliness, "and his tattered clothing, aa he thought of hia father's 
love, and the wrong done to him, yet his own condition continued to 
supply an added urge.
There are indeed many penitents in whom the desired integration 
never takes place. They never find a motivating power that is strong 
 nough to stir their emotions into the desired action. If they are to 
be saved from their own lack of ardor, some new power must come into 
their lives which is able to draw them into a new unity of zeal. This 
is the new dominant ideal that we have been talking about all through 
this study, and in the Christian faith, this unifying ideal is supplied 
by Jesus Christ. Hia life and teaching make an intellectual appeal, 
but hia sacrifice, suffering, and martyrdom make an emotional appeal 
as well. Thus the Christian ideal not only meets the intellectual test 
and requirements, but it also supplies the emotional stimulus necessary 
to personality reconstruction.
This emotional aopeal is not just one of sympathy for Jesus, rather 
his sacrifice gives an enphasis to the intrinsic value of the cause 
for w.r. ich he gave himself, in times when men are challenged to support 
their country, they are pointed to the patriots of the past who have 
siven much, and^perhaps have made dramatic sacrifices because they were 
so convinced that the cause was just and worthy.
The ideal of jesus is oneness with God for all mankind, it was to
257
that end that he gave himself, and his remedy for the divided self 
ia faith and trust in God, "And", says Brown, "what he says we cannot 
but take seriously; for he has himself done the thing that he asks us 
to do. When he speaks we feel a freedom and mastery which belongs 
only to those who have put their beliefs to the test. His character 
reinforces his words, and those who have followed him consistently
tell us that he has done for them what he promised he would do. Through
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surrender to God they have won their freedom." Even where the will
is weak and the rebellious passions strong, thia emotional release 
which conies from reliance upon divine help may supply the added 
impulse that is needed.
When Jesus asked his disciples, "Whom say ye that I am", peter
274 
replied, "Thou art the Christ, the Son of the living God".
simply revealed the psychological working of his own mind. He had 
found God in the life of Christ. Through the ages, this has been the 
experience of many.
Thus it is that the penitent i.?, brought to hia conscious deter- 
mination to arise and go to the Father. It is a determination prompted 
by a clear vision of his true condition and relationship, as well as 
the true nature of God. Hs ia encouraged to make the step by his 
desperation; it is hia only hope, and nothing else will satisfy.
275 Brown, op. cit. 
274 tfatthew 16:16
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But it ia the emotional resolve to arise and go, to throw himself 
upon his Father's mercy, that breaks down the resistance and sends 
him on his way with an irresistible urge, and with a prayer of 
confession.
2. CONFESSION 
(a> The Necessity of Confession
In that classic example of repentance, jesus said that when the 
young man came to himself he said, "I will arise and go to my father,
and will say unto him, Father, I have sinned against heaven, and before
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thee, and am no more worthy to be called thy son". The arising, the
going, and the prayer of confession Hera all included in a single 
emotion. It was the impelling urge, so far as was possible, to remove 
everything that stood between him and the father.
jesus does not suggest that the confession was necessary to secure 
the Father 1 a forgiveness. In the account the father saw him when he 
was yet a great way off, had compassion, and ran and fell on his neck 
and kiaaed him. And when the son tried to make his confession, the 
father seemed to pay little attention to whet was being said, in his 
spirit of rejoicing. AS a matter of fact, the words that were apoken 
were of secondary importance. What really mattered was that the 
penitent found it ia his heart to say them, and that through baring 
his guilt in peneteatial confession, he found release, it was a
275 Luke 15 : 17-19
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psychological necessity to the penitent.
How natural for the child who has consciously coomitted a wrong 
to seek release through making a clean breast of it. The mer* fact of 
making it brings peace to the mind and removes the obstacle to oneness 
with the offended party. Jesus enunciated a psychological necessity
when he said; "EKcept ye be converted and become as little children,
276 
ye shall not enter into the kingdom of heaven".
There is a psychological reason for confession, and then of course 
there is a spiritual reason, and one overlaps the other, psychology 
teaches that man has a tendency to force unpleasant things out of the 
mind, and keep it if possible, below the level of consciousness. Thus, 
with sinful desires, associations, and memories, which offend the 
conscience; they are forced out of the conscious into the unconscious 
mind, where they continue their activity, and may create unwholesome 
complexes, or repressions.
In speaking of the work of psychology in dealing with repressions, 
Selbie says; "The psycho-analyst knows that the only possible cure 
in such cases is a thorough exploration of the diseased tract. The 
trouble may often be cured by merely bringing it to light. The
practice of confession ia strictly analogous to this and has a very
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important place in soiritual therapeutics."
276 vatthew 18:5
277 Selbie. op. cit. p258
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Northridge gives a similar discussion, and then adds; "Indeed, 
the value of free expression of feeling has always been understood 
by those in trouble. Few people can keep their troubles locked in 
their own breasts. They search out for trusted friends into whose 
ears they pour, with considerable relief to themselves, their tale
of v?oe. if the grief is great, more than the telling of the story is
278 
necessary. Tears must be shed."
These cases of release from neurosis and rslease from pent up 
emotion are well known, and they may both be included in the life of 
the penitent, but more than that^there is the consciousness of sin. 
If it is a case of sin, repressed or otherwise, it is recognized by 
the penitent as sin against God, and only God can forgive sin. Even 
though the psychoanalyst might succeed in bringing the repressed sin 
into the realm of consciousness and thereby relieve the repression 
neurosis, the individual stiil has the sin in consciousness, and is 
no better off than he was before it was repressed. He knows that he 
is still a sinner in the sight of God and in his own sight, and that 
only God can change that. If he is to receive the consciousness of 
sins forgivsn, he must bring his confeaaiDn to God, in faith.
.sarbour hqa given a good illustration of this truth bj» pointing 
out that when t/.o friends quarrel to the extent of bitterness and 
seoaration, they renev, their friendship only when the cause of the
278 Northridge? op. ci",. pbl
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breach is recognized, acknowledged, and forgiven. The fact of fe
eling 
aorry, or admitting the sorrow and guilt to a third party ia no
t 
enough, it ia only when they face each other on cooinion ground, 
and
with mutual sympathy acknowledge the cause of the rupture, 
that their
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fellowship will be restored. Likewise, if it is sin that sepa
rates
and estranges from God, feeling sorry or confessing to a third p
arty 
will not suffice. Quite apart from what may be the attitude of 
God in 
the matter, it is to God that the confession of sin am at be mad
e, if 
the penitent is to receive psychological release from its disint
egrating 
power.
"It may oe painful to acknowledge thet one has dispositions whic
h 
involve certain types of temptation", says Mackenzie, "that one 
has 
indeed fallen far short of the glory of our Lord, again and aga
in;
but only along the lines of such acknowledgements does mental h
ealth
280 
lie." Confession to God is a psychological necessity to the p
enitent
who is to be Christian, who ia to find hajpy fellowship with Go
d, and 
release from his disagreeable past and present. 
(b> The power of Confession
Confession of sins is urged in many places in the Bible. James, 
in
281 
his epistle exhorts the peoole to confess their sins to one ano
ther.
John, in his firstepistle, declares that if we confess our sins
, God
279 3arbour { op. cit. pi91
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is faithful and righteous to forgive us and to cleanse us from all
282 
unrighteousness. The value of confession has always been recognized
in the Church, even though it has taken different forms of expression.
It was fro01 this, that the confessional sprang. Aa pointed out by 
Stole; "In the undivided and pre-Reformation church the confessional 
was the product of a process of growth. At first the penitent confessed 
his sins to the company of believers. In the course of time the reli- 
gious leaders acted as confessors. Secret auricular confession was
not made a law of the Church, however, until the early part of the
285 
thirteenth century." First confession to Ck>d, then confession to
the company of believers, and then confession to a recognized religious 
authority. 3ut even in the last stage the first two were not done 
away with. In fact, in all three it W33 confession to Ood, whether 
direct, before men, or through a designated representative.
In soite of the values that came from the confessional, it had its 
abuses. Caite early in its history, the payment of money or the granting 
of gifts came to be regarded by some as a satisfactory substitute 
for penance. This in time led to great abuses, particularly with the 
sale of indulgences, and was a large factor in bringing about the 
Protestant Reformation. Bdt in spite of its abuses, the confessional 
has survived, because it has afforded many adherents of the Roman
282 1 John 1:9
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Catholic Church a satisfactory release from inner tension, and has 
enabled them to harmonize their previously discordant life.
Protestants, in rejecting the theory of an authorized intermediary, 
carry their confession direct to God, not only on the theory of 
unburdening their own pent up emotions, thus relieving repressions and 
conflict, but also on the Christian promise of God's willingness to 
forgive, it is this forgiveness which will allow them to stand justified 
in the sight of God, and therefore in their own sight. If they have 
faith in -rod's eternal power, they cannot be completely pleased with 
themselves so long as they feel that God is displeased with them.
Thus, the Protestant Church did not discard confession when it 
revolted against the confessional. Rather, it maintained that God 
only can forgive, and therefore confession should be made to God. It 
has, however, recognized a value in public confession as typified in 
ths ''mourners bench" of revival campaigns, the old Methodist Class 
Meetings, the modern Oxford Group meetings, and others. And there are 
Tiany who advocate and some who employ a modified Protestant confessional, 
people are invited to come and talk out their problems, unburden 
themselves, and find release from inward tension.
The success of modern psychoanalysis is largely due to the fact that 
there is a psychological value in oral confession, even though it be 
made to one who has no power to forgive.
Genuine, sincere, confession to God, haa many sources of power. 
First of all, it brings the trouble out into the open to be viewed 
in its proper light. In general a person is not very proud of the sin 
in the life, and tries to hide it from himself, to rationalize, to 
excuse, or to force it into the unconscious. But in confession, it is 
viewed objectively, it is seen as a useless, undesirable thing*
Being consciously branded as undesirable, the sentiments unite 
against it. This is a natural self-defense mechanism, they are on 
guard, as it were. This undesirable thing must be put out of their 
company, not through repression, not through hiding it, but through 
exposure.
?"ot only the sentiments, which aare rather constant, have been put 
on guard, but the emotions, which are volitional, have been stirred 
to align themselves with the sentiments in a crusade of righteous 
independence. In fact, it is only through aroused emotions that a new 
personality comes into being.
All of this ia subjective power, rather unconscious, unrealized 
power. The individual simply knows that he has gained a new strength, 
end a surging impulse to be at one with God.
Then comes the sense of confidence and trust in God. It is a known 
psychological ff act that only when the patient has confidence in the 
psycho-physician will he reveal the true contents of his life, his
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thoughts, and his dreams. Likewise, it is only as the penitent has 
confidence and trust in Gtod that he will confide his deepest sectets 
and longings to Hiiji. But having confessed, Ood knowing his worst, 
and yet understanding, forgiving, and loving him still, there ia not 
only relief, thera is power. It is the power of the overwhelming 
sense of unity with the Infinite, 7»'ho k:nows his worst, forgives it 
all, and loves him still.
(c) The Result of Confession
Let us hasten to point out that the result of confession ia con- 
ditioned by the attitude of the individual who is making the confession, 
rather than by the way that it is made. Some have insisted upon a 
certain type of confession, and this is not entirely without cause. 
It is in recognition of the fact that some conditions are more conducive 
to the creation of desirable attitudes than others. But ultimately, 
it comes back to the attitude of the individual. Before there can be 
a real prayer of confession, there must be an attitude of trust and 
confidence, ^ore than that, it :uust be an attitude of love, with a 
desire for union end fellowship.
Again, the mere rehearsal of the list of sins is not likely to 
bring any deairable results. To hear a person in public proclaiming 
the whole category of general sins, is to be reminded the.t we are not 
heard for our roach speaking. If the individual were in earnest about
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wanting forgiveness for those sins, he would probably hide himself 
away from the ears of his fellowman, to make his confession, True 
confession should not ask for the fdrgiveness of sins, but for the 
forgiveness of a sinner. Guilt attaches only to the individual, and 
it is the individual that is in need of restoration.
Selbie has said; "Experience shows that in order to do its work 
well, the act of confession, whether public or private, must be an 
entirely spontaneous motion of relief. Anything forced or artificial 
about it is apt to destroy its efficiency. The more keenly the consci- 
ousness of sin is realized, the more necessary is some conscious
284 
effort for its removal."
It haa been further pointed out by Stolz, that "the general prac- 
tice of psychoanalysis in the cure of diseases demonstrates conclusi- 
vely that the psychoanalytical treatment is of no avail in the cases 
of those who do not at heart desire a cure. .. Similarly, a person 
who at heart clings to evil for some fancied advantage does not 
receive full value of the confession. Mo confession is a true confession 
unless it is made by one overwhelmed by the consciousness of sin and
guilt, by one truly penitent and broken-heartdd and sincerely desirous
235 
of restoring severed relations with Gfod and man."
It is not just a matter of rehearsing sina, and ''.'ishing for the
234 Selbie. op. cit. p259
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results of forgiveness. There needs to be that attitude of complete 
undoneness apart from God, and the surging determination to cast all 
on His mercy with the confidence that He is worthy of our deepest 
trust. There must be the faith that "If we confess our sins, Re is
faithful and just to forgive us our sins, and to cleanse us from all
286 
unrighteousness."
Harbour has said that "the process of ridding ourselves of the 
sense of guilt is the same as that practiced by the psychologist 
in overcoming a repression. After we have recognized our sin and 
realized our sin, we must acknowledge our sin. If there is to b e a
re-establishment of right relation, that acknowledgement must be made
287 
to Him against whom the aain was committed."
Psychology cannot measure the work of grace, but it can observe 
that with the consciousness of God's forgiveness, the burden of the 
past is gone, the presence and help of God seems assured, and life 
becomes new. in view of this new relationship, new attitude, new 
outlook, new confidence, it is no wonder that Jesus called it being 
born again.
286 1 John 1:9
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THE CRISIS, TURNING WITH ASSURANCE 
1. THE CRISIS
Our penitent has now reached what is generally termed, the crisis, 
in his repentance experience. We have studied his progress, step by 
step, until for him, all reality seems to hang in the balance. 
( a ) The Importance of the crisis Experience
The importance of this crisis experience cannot be over emphasized. 
One* s own integration, peace of mind, and strength of character, depend 
upon its outcome, to say nothing of the distinctly religious signif- 
icance.
In a study like this, there is always a temptation to examine simply 
the experience of the individual who has gone to the depths of evil. 
But as a matter of fact, only a small percentage of the repentance 
experiences are of this type, and to suggest thst only those undergo 
the crisis experience would be a serious mistake. The adolescent child 
from a Christian home who is experiencing a vague sense of dissatis- 
faction and incompleteness, faces the same crisis. The need for moral 
reformation is not so great, but the need to face that moment of c-risis 
in which the attitude of the individual toward God is consciously 
experienced, is of the same nature. Without it, one may be more respec- 
table than the other, but in the fin«al analysis, hardly more Christian. 
After all, Christianity is not fundamentally a matter of conduct, but
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of attitude toward,and relationship with, God.
As there are various types of penitents, with various backgrounds 
and temperaments, so it is to be expected that the crisis experiences 
will vary in nature, in emotional intensity, and in resultant manifes- 
tation. Their spiritual and psychological imoortance is not to be 
judged by any of these external manifestations. It is only because 
the highly emotional type is more readily observed, that it has found 
such a large place in theological and psychological studies. But who 
can say that the crisis experience of Paul, when he became a Christian, 
was any more genuine than that of Step-hen, when he became a Christian? 
Yet, much is made of the experience of Paul, and that of Stephen is 
not even mentioned. But the quality of life and the nature of the 
sacrifice of Stephen, testify to the fact there was a crucial moment 
when he submitted his all, to the Gk>d of Christ.There are indeed many 
types of crisis experience, but they may all be equally valid and 
important, if indeed they are wholehearted.
Mackintosh has said that "no man can prooerly rank as a Christian, 
in the sense of the yew Testament, who has not received the forgive- 
ness of sins, or who is not conscious that through its impartation
238 
something has happened of decisive moment for his relation to 3od."
Clark has stated that "the Definite Crisis type of awakening is,
288 Mackintosh: op. cit. p2
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as its designation implies, the type in which a real emotional crisis
ia reached and passed and in which a definite change of attitude seems
239 
to have taken place." However, it does not necessarily follow that
there must be a violent emotional upheaval, as in the case of Saul of 
Tarsus or John Bunyan. All cases fall in that category when a definite 
crisis ia reached and passed, and an actual change of attitude and 
relationship is effected, whether the transition be turbulent or calm.
There are, of course, various ways of responding to the crisis 
urge. First of ail, the urge to yield all to rjod may be rejected, often 
with very sad results. I have the case of a man past middle life who 
faced his first crisis at nine years of age, when he felt impelled to 
make public surrender in a religious service. But he repressed the 
urge, thinking that his stern religious father would think him too 
young. A number of years later he faced the crisis again, with the 
urge tc nake surrender, but because of circumstances again repressed 
the urge. His testimony is that through the years there has been a 
state of unssainess, of internal disharmony, and the feer that God's 
spirit would never ccme again. According to his own testimony this 
has so preyed on his mind that it has affected his whole life. In 
recent months he. -ias been in a highly nervous condition and under 
the care of a physician. On a recent Sunday night he again felt that
289 Clark: op. cit. p59
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God was ready to grsnt him pardon, and he did resolve that he would 
trust all to God, and that everything would be all right. But the 
physician and family, knowing nothing of this resolve, and fearing a 
complete nervous breakdown, informed him the next day that arrangements 
had been made for him to go to a nursing home for rest and treatment. 
Unwillingly he yielded to their insistence, and in doing so felt that 
he was again rejedting the urging of the Spirit, by his failure to 
trust all to God. Re is now in a wretched state of dejection, feeling 
that God's Spirit, having plead with him three times, has abandoned 
him forever. Loubtless his moat important spiritual and psychological 
crisis came to him as a boy of nine.
A second response, and a very common one, is a partial submission, 
without complete assurance. This attitude is well known in psycho- 
analytical treatments. The analyst finds that the patient is responding 
to every suggestion and submitting to every inquiry, but never telling 
the whole truth. He seems to do this because, under the influence of 
his subconscious mind, he is unable to find that profound faith which 
alone can free him from his neurosis.
So it is that some turn to the Fsther as did the prodigal Son, but 
they avoid his embrace, attempt to hide a portion of the guilt, and 
take the place of a servant rather than that of a son. In speaking 
of this type 3arbour says; "They do not really worship, pray, or
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confess, but go through the superficial performance of tneae exer- 
cises, in order that they may hide some cherished ain which holds them
290 
in bondage." This partial resistance may be gradually broken down
through a growing sense of trust and consciousness of God's love. On 
the other hand, it may continue or increase, if the life retains 
cherished qualities that are in opposition to what is conceived to be 
Sod's will, they will have a further alienating effect, and will 
build up a further defense mechanism against God.
The third possible response to the crisis urge, is that of whole- 
hearted faith, trust, assurance, and transformation. Let it again 
be stressed that this need not be dramatic in outward manifestation 
for ail people. But regardless of visible manifestation, it is of 
tremendous psychological and spiritual importance, 
(b) The Acceptance of the Divine Will
The New Testament has a great deal to say about love, as the basis 
of understanding, trust, and fellowship. The value of Christianity 
can well be argued on an intellectual basis, for it carries tremen- 
dous weight in the balance of values, but Christian experience goes 
deeper than merely the intellectual. It ia at bottom a matter of 
faith, and the Christian contention is that no one has faith, at 
least saving faith, in either Christ the revealer or God the forgiver, 
290 Barbour- op. cit. p200 -^
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except through the outpouring of love.
The disciple Thomas, prior to the crucifixion, believed in the 
historic Jesus. Re gave him a good measure of service, and doubtless 
made many sacrifices to go with him from place to place. Even at that 
time, he probably felt that the world could find a solution to its 
problems only in the principles of this great teacher, but he was 
still "Doubting Thomas". It was not until his reserve was broken down
and his love rushed out in response to the love of Christ, that he
291 
could cry. "My Lord and my God".
Again, there was the case of the woman of sin who came and stood 
at the feet of jesus, which has already been mentioned. Broken hearted, 
she bathed his feet with her tears, drying them with the hair of her 
head, and anointing them with ointment, jesus, in speaking to the 
critic said. "I say unto thee, Her sins, which are many, are forgiven; 
for she loved much; But to whom little is forgiven, the same loveth 
little". Then addressing the woman he said, "Thy sins are forgiven", 
"Thy faith hath saved thee; go in peace". There is a psychological 
truth here that may be easily overlooked. This is an example of the 
joint working of love and faith. There could not be one apart from 
the other in this relationship, and both were necessary to her 
transfonnation. "To whom little is forgiven, the same loveth little"; 
first of all, because limited love means limited faith, and limited
291 John 20*24-29
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faith means a limited capacity to experience forgiveness. It is o
nly 
as the whole life is given in unbounded love and faith, that it i
s 
free to experience a complete psychdc integration in conformity w
ith the 
new Divine relationship
Psychotheraphy has discovered that there are a few individuals 
who seem to be utterly unresponsive to the appeal of love, which 
is 
a case of tragic abnormality. It is caused by the libido being so
 
fixated upon the self that they have no interest in others. It ia
 
an excessive indulgence in self-love.
This tendency, though not to the extent of abnormality, is found 
to be a factor in the repentance experience of anawy persons gene
rally 
considered as normal. Barbour has pointed out that those who are 
too 
much interested in themselves are not likely to be interested in 
Christ, or the God of Christ. They turn away, not in hostility, b
ut 
with indifference, it is only as we can transfer to lod, the affe
ction 
we bear to the things of the world, or the love we have for ourse
lves, 
that there is hope for our moral and spiritual transformation."Th
e 
perfect trahsference in psychological treatment has been made whe
n 
the patient lives his entire life according to what he conceives 
to 
be the will of the analyst. Likewise, the transference upon Chri
st
has reached its highest possible stage when we say with Paul, 'It
 is
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no longer I that live, but Christ liveth in me'.'1
Barbour: op. cit. p207
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The prerequisite for the acceptance of the Divine Will, 's love 
for, and faith in, the Divine personality, just aa the basic elemen
t 
in all successful psychoanalytical treatment ia this unbounded faith
 
in the analyst and the consequent belief in his therapy; so the 
basis of successful repentance is unbounded faith in God, and a 
complete v.jllingnesa to trust His Divine Will.
Sometines means are employed to break down the resistance and 
hasten the development of trust. The psycho-physician may use hypno-
 
tism, or strive for complete mental and physical relaxation. The 
whole effort is touring the patient to yield to certain suggestions 
that promise to bring about the release and realignment of the life 
forces. : Torthridge points out that the method which is followed by 
the evangelist is on precisely the same line in that he advises the 
anxious inquirer to stop the struggle, and simply ' surrender hia wil
l' , 
or abandon himself to God. Actually he does not surrender his will, 
he exercises it. It is his will that God's Will, as revealed in 
Christ, should be perfectly revealed in him. Therefore he yields 
himself completely to that suggestion.
'lorthridge is determined on calling it the ' surrender of the will' ,
 
when he says; 'Obviously the surrender of one's will oust be delibe-
 
rate, and so must be the acceptance of the Divine iVill. In this 
double way our wills are definitely involved in aoiritual experience
.
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The demands of the Christian life or the will of Christ are not
295 
imposed upon us, - we must accept them and make them our own."
(c) The Moment of Crisis
It is impossible for the psychologist to observe the moment of 
crisis. A moment cannot be measured, muoh leas observed. But neither 
can a mathematician observe a point of intersection. A mathematical 
point can neither be seen nor measured, and anything th?t represents 
a point is a matter of relativity. And yet, much of his science is 
based upon the knowledge that it is there, in like manner, though the 
psychologist cannot observe the crisis moment in the repentance 
experience, he knows that it is there. H® can observe the life before 
and after, and he can know that in between a happening of vital 
importance took place.
Thus, we observe the penitent as he approaches the crisis experi- 
ence, and is in the act of turning. We have followed him on a long 
journey. Y<e have seen, as Lang says, that "the change-duration from 
selfish to religious motivation varies considerably. It is terminated
by decision which is preceded by recognition, and this, as we have
294 
seen, varies according to personal idiosyncrasies."
Now our "prodigal Son" is nearing home, and there in the distance 
he sees his father. What shall he do? If he thinks of his guilt, or
295 Northridge : op. cit. p28 
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atill desires his evil, he may turn away. If he thinks of his deserved 
punishment, he may stop where he is. But the response of love is to 
fly to the father in htimbleness of spirit. All ^> these, and perhaps 
other choices are open to every penitent who faces God in a crisis 
experience.
ft'e have seen that liberation from a psychological neurosis can only 
be accomplished through faith in the psychoanalyst. And in the same 
way, the penitent 1 3 recognition and confession of his sin becomes 
effectual in freeing him from his sense of guilt, only as he has faith 
in God. This faith, this attitude toward God, becomes the dominant
factor with the penitent, if he does have faith in God' s understanding,
and 
love, mercy, A forgiveness, such a faith engenders love and trust.
Again, if he has faith that 3od is all wise, and that Re desires only 
good for him, he will not feel it necessary to make reservations, or 
to make a bargain with God, as did Jacob. Instead, he can accept 
God's Aill for himself, without hesitation or reservation.
Mackintosh has pointed out that ;"3treas is laid, not on storms 
of feeling, but on the act of turning from sin. It is not only that
God cannot pardon the man who intends to remain at his old level;
295 
such a man cannot take pardon."
As in other steps of repentance there are doubtless variations,
295 Mackintosh, op. cdt.
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not only as to degree, but also aa to the very nature of this crisis 
experience. Many have testified to how they came in their extremity 
to feel that further striving for the desired end was useless, ceased 
to struggle for character renewal, surrendered themselves to the 
forces surging through their personality, and to their surprise and 
relief experienced an assurance of pardon and deliverance, with a 
consciousness of fellowship with God. A'ith others there does not 
appear this feeling of complete failure, but instead, there comes a 
great surging desire to follow God in Christ, when they seem to be 
freed from their old bonds, and give themselves wholly to the support 
of the new ideal. In either case, it is the merging of the will into 
the ideal of Christ, with complete trust in God, and the life given to 
His service. It is this emotional surge, the realignment of the eaiotions 
around the Christian ideal, with the resultant consciousness of unity 
with the Infinite, that is referred to as the new birth. Truly, it is 
salvation through faith, a faith that leads the penitent to trust all 
to God, both past and future.
2. TURNING WITH ASSURANCE 
(a) Assurance and Victory
From the psychological viewpoint, what takes place in the moment 
of crisis? Surely it is man looking into the depths of Infinite live, 
and responding with all his being. In that moment he experiences
260
the emotional assurance of forgiveness, and of oneness with God. It 
is the full, complete, unreserved acceptance of a forgiving, all 
embracing love. Aith that full assurance, and complete giving of self, 
the inhioitions are swept away. The one desire of the whole self is, 
as it wn S with Jesus, to do the will of the Father completely. It is 
not only a dominant, but an overwhelming emotion th^t draws the 
sentiments with all their impulsive energy into this new psychic 
alignment, it is the birth of a new personality through a new integra- 
tion of the life forces in support of a new master-sentiment.
It has been well said, that on the journey home the prodigal Son 
may have been wondering if hewers still playing the fool. But when he 
met his father and looked into the depths of love, the v.sve of repen- 
tance swept over him. And as he found himself in the father' s embrace, 
he experienced the complete assurance of forgiveness, and found release 
from his pride, fears, and rebellion. He was at one with the father. 
In that embrace of love, he was transformed, not only in status, but 
in very being, yot only socially, but psychologically; he was a 
different person. This scene, Jesus gava as a dramatic description of 
the crisis experience in Christian reoentance.
Again, let it be said, that the crisis experience is not confined 
to those who have gone to the depths of moral degradation, nor will 
it follow that all the external manifestations will be the same.
But unless there ig the element of love, faith, and assurance on the 
part of the penitent, he cannot bear witness to having successfully 
passed through the crisis experience of Christian repentance.
The draoiatic experience of St. paul on the Damascus Road is well 
known, but a fact that is often passed over is that he did not become 
a Christian on the Damascus Road. Re went blinded, led by the hand, 
into Damascus, and for three days was in such mental conflict and 
agony of soul that|he refused all food and drink. From his wretchedness 
he poured out his prayers, without finding peace. Re doubtless rememb- 
ered his acts of persecution, perhaps the face of Stephen and his 
prayer. The voice of Jesus whom he had persecuted was ringing in his 
ear.
Then Ananias came, and putting his hands on him said; "Brother 
Saul, the Lord, even Jesus, that appeared unto thee in the way as thou
caineat, hath sent me, that thou tightest receive thy sight, and be
296 
filled with the Holy Gnoat."
That was his crisis, his moment of decision. In that moment he met 
the challenge of love and responded with his whole being. Re accepted 
Christ's wgy, and with that response he had the assurance that all
was well. .So great was the release that "he received sight forthwith,
297 




Another well known example, together with one seldom mentioned, ie 
that of Augustine and Alypius. Reference has already been made to the 
long struggle of Augustine, in his search for forgiveness and moral 
and spiritual victory. Finally in Milan, he came under the influence 
of Ambrose, a preacher of remarkable power and commanding intellect, 
who helped him to a new understanding of the Christian teaching.3, and 
held this ideal before him as the one abundant way of life.
The crisis came one day when Augustine was in a garden, bowed down
298 
with a burden of bitter contrition. He writes in his Confessions;
f'Ihen a deep consideration had from the secret bottom of my soul drawn 
together and heaped up all my misery in the sight of my heart; there 
arose a mighty storm, bringing mighty showers of tears." Then it was 
that he went apart and cast himself down under a certain fig tree, 
n giving full vent to my tears; and the flood of mine eyes gushed out, 
an acceptable sacrifice to Thee." Then followed the prayer; "And Thou, 
0 Lord, how long? how long, Lord, wilt thou be angry, for ever? 
Remember not our former iniquities, for I felt that I was held by them. 
I sent up these sorrowful words; How long? how long, to-morrow, and 
to-morrow? Ahy not now? Why not is there this hour an end to my 
uncleanness?"
Then follows the familiar account of how the voice of a child from 
298 Augustine: Confessions. p212 f
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Over the garden wall, came saying; ''Take up and read; Take up and read", 
He checked the torrent of hia tears and arose; "interpreting it to be 
no other than a command from God, to open the book, and read the first 
chapter I should find'1 . This action, he adds, was suggested to him by 
the testimony of Anthony, and his kindred experience. Here was working 
the power of association. He rushed to g et his copy of the Holy Scrip- 
ture, fully expecting something to happen. The power of expectancy was 
at its height. NO longer was it the working of cold logic, nor the 
spirit of crushed defeat. The accumulated desires for righteousness 
and union with God were aroused and expectant.
"I seized, opened, and in silence read that section, on which my 
eyes first fell; ' Mot in rioting and drunkenness, not in chambering 
and wantonness, not in strife and envying; but put ye on the Lord 
jesus Christ, and make not provision for the flesh, in concupiscence 1 . 
No further would I read; nor needed !  for instantly at the end of the 
sentence, by a light as it were of serenity infused into my heart, all 
the darkness of doubt vanished away.'' Assurance and victory were his.
Then follows an important part of the account that is often passed 
over. He then made his victory known to \lypiua, who had remaiziBd 
on the other side of the garden. ''And what was wrought in him, which 
I kn»w not, he thus shewed me. He asked to see what I had read: I
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shewed him, and he looked even further than I had read, and I knew 
not what followed. This followed, 'him that is weak in the faith, 
receive'; which he applied to himself, and disclosed to me. And by 
this admonition was he strengthened; and by a good resolution and 
purpose, and most corresponding to his character, wherein he did 
always very far differ from me, for the better, without any turbulent 
delay he joined me."
Thus the two, with experiences so different, had each attained to 
a sense of forgiveness, freedom, and unity, with their entire personal- 
ities centered in 3od, as revealed in Christ. It was the victory of 
assurance.
(b) The After-Crisis Response
It is a mistake to measure the reality, or the vslue, of the crisis 
experience simply by the after-crisis outward response. There is, of 
course, the matter of tempeEament and background as well as other 
factors to be considered in this. But quite apart froa outward expres- 
sion the factors that have been causing the disturbance will greatly 
influence the nature of the relief obtained, if a restless sense of 
incompleteness and insecurity predominated, feelings of security and 
joy take their place. If intense remorse for sin characterized the 
fore-period, there will follow the sense of liberation and of release 
at having escaped from the burdensome load; life takes on a freshness
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as the new start is to be made, frequently a great love for men and 
things in general permestas the life. The world, now that one is filled 
with this inward sense of divine, shows itself divine. As Josey says; 
"Ke feels that he is established upon a satisfactory footing with
society, and that God has in very truth invaded his life to transform
299 
and elevate it."
pratt points out that; "To have one's mind mad© up after long 
uncertainty is always a relief, and when there goes with it the con- 
viction that refuge is now tdbe found from the worst miseries of sin, 
.. and supernatural help in keeping on the straight andjhappy path is 
now assured, great joy is the inevitable result. But 'in the really 
religious cases, there is often still more reason for joy, for the
convert feels the presence of a new friend who loves him and to whom
500 
he is endlessly grateful and  » whom he is coming to love passionately."
Jesus was speaking to a certain blind man near Jericho when he said, 
M thy faith hath saved thee", but they are words that apply with equal 
power to every salvaged oersonality. It is indeed saving faith.
Ne have seen that it is only through faith that one receives the 
consciousness of sins forgiven. It i s only through faith that the 
reintegratijn of the life forces takes place. Thus, it is through 
faith that one becomes a new creature. But that is not the end of the
299 Josey: op. cit. p!90 
200 pratt: op. cit. p!59
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function of faith. Something is carried into this new life from the 
old. one has his old environment, perhaps his old acquaintences; he 
has his old knowledge and experiences with all their suggestive 
associations. His new life, like the old, has a mass of surplus 
biological and psychic energy urging its plaioi to expression.
There cooies the question, How can he successfully meet these prob- 
lems of life in the light of his new relationship? Again, the answer 
is, through faith, trust, and assurance. If it is the assurance of 
God's love and forgiveness that saved him, it is the assurance of God's 
wisdom, goodness, and continuing presence that will be the dominant 
factor in keeping him saved. The whole life and teaching of jesus 
Christ is available- for daily guidance, in addition to this, the Christian 
also testifies to the guidance of God's Spirit. But they are effective 
only as the individual exercises faith in them by following what he 
conceives to be the will of God.
It is not surprising to find, as in the case of Paul and Augustine, 
that the after-crisis response often carries one to the opposite extreme 
from that of b i-3 unsatisfactory former experience. Saul the persecutor 
of Christians, became paul the Apostle of Christ. Augustine the 
sensualist, became Augustine the crusader of moral purity. Some of the 
most outsooken workers for righteousness, have been converts from the 
ranks of unrighteousness.
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perhaps the most universal after-crisis response is one of love 
and gratitude, it naturally follows the sense of forgiveness. This 
feeling usually seeks expression, not only through worship, but in 
channels of Christian service, 
(c) The power of Assurance
A'e have seen the influence of the wish, the strength of hope, the 
working of desire, but we have also seen that they do not compare with 
the power of assurance as we see it in the crisis experience. When 
the individual has the assurance of God's love, he is willing to trust 
the details to Him. He does not come with nis list of sins to be can- 
celed and his list of desires to be fulfilled. Rather he comedwith his 
consciousness of unworthiness, in the moment of crisis it dawns on 
him that God loves him overwhelmingly, and he trusts all to God.
According to Mackintosh; :1 What is certain is that the God and Father 
of jesus Christ cannot be thought of as doing barely a negative thing, 
viz. cancel the sinner's gdilt, except as in and by this act He takea 
him to His heart as a repentant child. To be justified, in the sense 
that counts for experience, is simply to be forgiven and accepted 
by Crod."
It i s a well known fact that strength comes to an individual from 
reliance upon a power greater than one's self. There are many examples 
Mackintosh* op. cit.
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of an individual who has failed to fit into a situation, and with 
each failure and each criticism, becomes less capable of meeting the 
requirements, if, however, one who commands respect, arwi who i a in a 
place of leadership or authority takes a kindly interest in him, he 
may be encouraged to try with a new assurance, With this new incentive 
there may come a measure of success, whereas before there waa only 
failure. Encouraged by this, he may try again and again, and with each 
success gain confidence and strength, until it gradually becoaes the 
natural thing to succeed. But it was the assurance that came from 
reliance upon a power greater than his own that changed defeat into 
victory.
Tr* is is true in the morel struggle. The trust and respect of a loved 
one or a great friend will ofta?n give an added strength. Devotion to 
a high ideal or a great movement may prove to be an uplifting influence, 
But the history of mankind discloses that the greatest power at work 
turnifag men from evil to good, and from defeat to victory, is faith in, 
and reliance upon, the infinite power of God.
It i s the Christian view that God can be all tnat any friend can 
be, end much more. The power of the friend ia limited, that of God is 
unlimited. The friend is present a part of the time, God is always 
present. The friend may be wise about many thinga, God is all wise 
about everything. The love of the friend may be great, the love of God
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is infinite. The friend can be relied on for an indefinite period of 
time, Tod may be relied on for eternity. It is no wonder that the 
assurance of God's unbounded, continuing love^ sup olies the believer 
v.ith a great measure of power for the direction of his life forces in 
channels that he conceives to be in accordance with God's will. "Once 
embraced with ardor and candid devotion", aays Stolz, "religion 
eataoliahes itself as a drive which regulates and harmonizes the facts 
of personal experience. Emotion attaches to its object a sense of
personal security, confidence and personal identification which the
502 
belief in the mere existence of verities never achieves."
It has been well ssid by Barry that; 'It seems to be the law of 
human life that 'according to our faith it is done unto us'. Those who 
believe in the strength of hatred and evil are apt to find themselves
their helpless victims. Those who believe in the triumphant power of
505 
love can overcome themselves and the world."
Thus, v.e come to the close of this chapter, in wnich we have dealt 
-ith some of the observable psychological factors in the crisis experi- 
ence of Christian repentance. It is not the ourpose here to deal with 
its definitely religious implications; but from a psychological 
viewpoint, we have s^en that Christian assurance is of utmost importance 
in the creation of a satisfying, integrated personality.
Stolzi Pastoral psychology, pll/ 
505 Barry; Christianity and psychology
Chapter Eleven




TH£ REDIRECTION OF ONE'S PSYCHIC POWERS 
1.3U3LUATIQN
Following the crisis experience, when the individual has turned 
with assurance from whatever may heve been in the past, a Christ 
centered harmonious system of religious purposes is enthroned, and 
seeks to establish its reign and Strengthen the moral energies 
united in its service. NO* that the crisis period is past, the task 
of reconstruction is just begun. 
(a) Meeting the New situation
If forgiveness were all that is needed, the successful passage of 
the crisis experience would solve all the problems. But forgiveness 
is not all. The "new birth" is only the beginning of the new life, not 
the full attainment. Man not only needs pardon for oast sins, he needs 
freedom from the power of present and future temptations to sin. As 
suggested in the previous chapter, we do not go into this new life 
completely free from the old, Not only do we still dwell in the midst 
of our former associates, not only is memory still active, but the 
instinctive impulses are still urging their claim for expression upon 
the consciousness, and when these urges are not in conformity with 
the master-sentiment of the newly integrated personality, new conflicts 
are likely to occur.
There are three general ways of meeting these conflicts. One is to
2?2
yield to the urge, even though it is not in harmony with the new 
master-sentiment. But to do ao is to sin, and to weaken the life. A 
second possible response is that of repression, but we have also seen 
its evil consequences. The third possible response is to give expres- 
sion to the impulse, but through sublimated channels, or through 
channels that are in conformity with the Christian ideal.
We have already seen the necessity and the power of the instincts,
not only in their primary function, but in their sublimated expression.
\
One could hardly conceive of a personality apart from their impulsive
power. But it is especially following the crisis experience that 
particular attention needs to be paid to their claims, and their 
direction, unfortunately, it is a time when many individuals receive 
very little help with this problem which they are probably wholly 
unfamiliar with. This is particularly true of those who are converted 
in mass evangelism, and largely accounts for the small percentage that 
ever find their way into constructive Christian service.
Too many have thought of the instincts as being of use only to the 
animal, the infant, or perhaps primitive man. Tt is true that they are 
of importance in these conditions, and it is here that they have 
their fullest expression in their primary form. Tansley has pointed 
out that; "An animal or a human being living under the stress of 
hard conditions has little physical or psychic energy available beyond
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what is required to meet the daily needs of existence and to fulfil 
the sexual functions. In other words, practically the whole available
energy is necessarily devoted to the essential conations - individual
504 
and racial - without which the species could not survive." But as
the conditions of life become easier, free surplus energy becomes 
available anc^has to find an outlet.
This tendency of the race is alao characteristic of each individual 
in the race, it is the movement from the primary to the advanced, from 
the simple to the complex. The infant is largely an instinctive creature, 
and his energy is consumed in supplying his instinctive demands. But it 
is a matter of common knowledge that the healthy child has a large 
supply of free energy which is in need of direction. The channels 
that this surplus energy will take will be determined partly by the 
hereditary peculiarities of the individual, partly by the conditions 
of life, partly by the suggestion and guidance he receives, and 
partly by the will of the individual.
It is the directing of this surplus energy with its compulsive 
drives, from its primary to satisfying secondary ends, that is known 
as sublimation. Hadfield has said that; "Sublimation is the process 
by which instinctive emotions are diverted from their original ends 
and redirected to purposes satisfying to the individual and of value 
304 Tansley : The New psychology and its Relation To Life, p/8
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to the coomunity." Normal sublimation may be said to be
slaking the best use of the overplus of energy from the instincts 
through giving wise emotional guidance to the impulses.
The acquisitive instinct was once directed almost wholly to the 
gathering of the bare necessities of life, food, shelter, and weapons, 
 'any today, especially children, are not vitally faced with this 
problem, but the instinctive urge is still there. The urge to self- 
preservation does not need to issue in personal combat so much aa it 
once did. The full strength of the sexual instinct was once required 
to produce large quantities of the species to offset the high death 
rate, but with the development of civilization and science,that is 
less necessary. The total result of it all is that there is a large 
amount of primitive energy which is not required for the fundamental 
necessities of life, but which is going to be directed into some 
channel, useful or otherwise. The application of this surplus energy 
in a way that is not conducive to the ultimate best interest of the 
individual and of the community is not only unfortunate, it is debasing, 
But if directed into channels that are useful, it contributes largely 
to the happiness and well-being both of the individual and of the 
community. In fact, this is the source of the culture, art, and 
learning, which adorn civilized life.
505 Hsdfield. op. cit, p!52
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Now let us look at the individual who haa passed through the crisis 
experience in the repentance process. If his experience is complete, 
these impulses, born of the surplus energy from the instincts, are 
set free from any restraining complex or repression, and are ready to 
be directed into new channels, or into new sublimated fields of 
activity. But impulses cannot be sublimated until they are set free 
from any restraining complex or repression.
.Vhen it is recalled that the purpose in sublimation is to produce 
a condition of harmony and happiness, certain general fields of 
activity are immediately suggested, and others eliminated. The words 
of Jesus when he said; "I am come that they might have life and that 
they might have it more abundantly", are richly suggestive. To one 
who has faith in his statement, they immediately suggest that the 
whole realm of Christian life and practice will offer an abundant field 
for the expression of the surplus instinctive impulses, in fact, the 
Christian teachings give specific guidance for this sublimation.
The practical working of this principle has at least been partially 
appreciated for centuries. It has been held that a person should be 
kept busy to keep him out of mischief, and that ''an idle head is the 
devil's workshop". It has been recognized by the church that the new 
convert should be given something constructive to do. But it haa not 
always been clear just why this is so. Then too, many havehad the
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rather broad feeling that man's instincts and inherent tendencies 
are all evil, and must be crushed, or as we now say, repressed. 
Instead of contributing to full Christian persohality, this has 
contributed to un-Christian types of asceticism, to divided personality, 
to repression complexes, and to neurosis, that have not reflected 
honor upon the Christ thatthey sought so diligently to glorify. Fortu- 
nately, however, there have always been a goodly number of people who 
have stood out as glowing examples because they have been so intent 
in the pursuit and practice of good, that they have had little time 
to be bothered about any other impulses. Thus, they have rather 
unconsciously attained to Christian sublimation, and others attracted 
by their example have followed along with a measure of success. 
(b) Re-Association and Christian Character
It is recognized tv at psychic conflicts grow out of the clashing 
of incompatible motives within the individual. As with a conflict 
within a nation, there is a resultant waste of energy. Not only is 
energy expended on the struggle that might have been applied to a 
good end, but theunity of the life is weakened, intense inner conflict 
contributes to irritability, moral lapses, and perhaps nervous 
breakdown. Consequently, it is of the utmost importance that the 
incompatibility between the primary urge and the master-sentiment be 
resolved, by the giving of sublimated expression to the instinct:. ive
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urge in accordance with the Christian ideal. As Mackenzie has said;
'1 The very secret of character lies in this capacity to sublimate the
306 
natural tendencies; for in sublimation there is no morbidness".
Cne of the dominant factors in the matter of sublimation, is that 
of re-adsociation. And for an understanding of this important factor, 
we will briefly examine the association of motives, conduct, and habit. 
Let us begin by saying that man's conduct is not just accidental, but 
back of every act, there is a motivating factor, conscious or otherwise, 
Then, 33 we Know, habits are formed through the repetition of given 
conduct. As Stolz has declared; "The theory that habit is independent 
of a dominating desire or interest is fallacious, motivation is the 
root of habitual performances, incited and sustained by an interest 
or urge, one persists in a aeries of operations, the performance of 
v.hich, through sheer repetition, has become automatic. A spur of some 
sort stimulates the mechanism of habit to activity, /then the motivating
element or principle has been suspended or disrupted the habit which
307 
has served it naturally collapses."
This he illustrates by the ca^e of a mother who gave her son so 
much a week for brushing his teeth. After a time, relying on the force 
of habit to maintain the hygenic practice, she informed the child that 
the payments would be discontinued. 3ut having beerjactuated by the
306 Mackenzie- cp. cit. pl32
507 Stolz: pastoral psychology. p95
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economic motive alone, the boy promptly interrupted the daily habit. 
However, when he is mature enough to appreciate the principle of 
dental hygiene he will, as a part of the daily routine make regular 
use of the tooth brush. It will be supported b/ a new motive. "Divorced 
from its driving power, no habit, however strong or old it may be, can 
indefinitely maintain itself. After all a habit as a process is the
automatic means whereby an underlying motive regularly expresses
503 
itself."
But while this is true, the change of habit usually takes time. 
Until it is completely altered, the old habit will often have the 
tendency to arouse the old emotion. The converted drunkard may find 
it hard to pass the old saloon. It just seems natural to go in, and 
as he approaches the door, the desire for drink is aroused. Thus we 
see that there is a definite association between motivation, conduct, 
and habit, and with the change of ideal, there is need for a re- 
asaociation, oetween ideas, motives, and conduct.
rtith many, there is need for a re-association that is of even more 
vital importance than the one with which we have just dealt. That is 
the association of attitudes, ideas, and objects. The idea associated 
with & given object is often determined by the attitude of the 
individual. When the attitude toward reality is changed, as in Christian
308 stolzj op. cit. p96
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repentance, it ia also needful that the association between ideas and 
objects should also change, in other words, our association of ideas 
and objects should be in conformity to our newly accepted Christian 
ideal.
This point is well illustrated by ^adfield, who says; "When an 
object arouses emotions in a way which is unacceptable to us, we call 
it a temptation. But such objects may be robbed of these emotions by 
being associated with new emotions, people who before aroused our anger 
by their baseness may now arouse our pity; an insult may be so re- 
associated that we see the humorous side of it; to the fetich which 
aroused our sexual passions we become indifferent; the difficult task 
stimulates our determination instead of our despair; the worthless 
wastrel moves our chivalry instead of our scorn; when we realize that 
our 'righteous indignation' is mere intolerance born of moral conceit, 
we become helpful instead of censorious toward the weak. Thus, the
process of re-aaaociation is in its way just as important as that of
309 
sublimation."
It is a well known fact that ideas are strong motivating factors. 
vVhen an idea gains possession of the mind, results will follow, it is 
of extreme psychological importance that objects should be associated 
with ideas that will result in motivation which is in eccordance with 
509 Hadfield: op. cit. p!49
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the Christian ideal. It is of equal importance that the impulsive 
urge should also be associated with ideas that will eventuate in 
Christian conduct. Thus, with the acceptance of the Christian ideal, 
there is need for re-aaaociation, in connection with sublimation. This 
cannot be completed in a day, but may be a continuing process through 
the years. Certsitoly it is the experience of all, that their attitudes 
toward things do change, and so does their response to the suggestions 
that come through the impulsive urge.
The Christian convert does not find it easy to meet all the 
perplexities of his new relationship, but in it all, he is assured that 
9od is his helper and companion. 
(c) Sublimation and Integration
From the foregoing, it may be seen that the full sublimated expres- 
sion of the surplus impulsive energy is essential to a fully integrated 
Christian life. The Christian would certainly maintain that all the 
powers of jesus Christ found harmonious expression in accordance with 
his life purpose. Re vsould also maintain that a Christian is a Christ 
follower, not only in outward conduct, but in inward life. Therefore, 
the Christian is one wno has accepted the Christ ideal, and who is 
striving to bring all his life forces into harmonious cooperation
with thst ideal.
It has already been stated that the supreme purpose of Jesus was
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to do his Fathsr' a will perfectly. And it would probably be held that 
his impelling motive was that of loVa; love for God, and love for man. 
iiith the convert, love for God is a normal response to the sense of 
forgiveness and the consciousness of divine favor. A part of this 
response ia the Christian desire to please God, through quality of life, 
through conduct, and through service, since it is felt that Cnriat 
reveals God's wiil to man, the Christ interest is accepted aa the 
chief life interest, and anything that is at variance with that must 
be rejected or given its subordinate place. Under such conditions 
re-association and sublimation follow naturally enough, perhaps before 
the actual turning with assurance from guilt to salvation, the theoret- 
ically accepted Christian order of life served as an external pressure 
upon protesting human nature, but now it becomes an inner conpulsion, 
a joyful obedience of.love.
He do not mean to suggest that life will be without its problems, 
its conflicts, its teinptetions. As a matter of fact there may come 
personality crises of such proportion that the only assurance of 
victory is through the effective mobilization of the spiritual resources.
In view of this, a very splendid safeguard is the constant and 
deliberate cultivation of a religiously integrated personality. Throu&h 
t? ia orocesa correct moral decisions vaay become habitual and almost 
automatic, thus making the rise of some forms of temptation improbable
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and weakening the power of others. it can become the habit of life 
to think Christian thoughts, and respond to any given stimuli with 
Christian conduct. For instance, "the man who is accustomed to tell 
the truth is seldom really tempted to lie, for prevarication is 
inconsistent with principles which govern his manifold relationships. 
Should an occasion arise on which he contemplates the fancied advan- 
tage of a lie, discriminating religious convictions are likely to
crystallize into veracity without delay. Conscience is keot alive
510 
and effective by a ceaseless process of religious nurture."
The victorious Christian life is only progressively secured through 
the organization of all the life forces into habitual channels of 
conduct that are in accord with the Christian ideal. "When the self 
chooses rightly, that is to say, when it chooses what actually does 
make for the happiness and completeness of the self, it enlarges the 
freedom end scope of the self, and by so doing necessarily gives 
greater power to the will. So the freedom of the will is not static
but dyne aic and progressive; it is dependent on the progressive311 " 
attainment of this larger unity."
Effective sublimation can function only in those lives which are 
organized around a ma star- sentiment which is sufficiently motivating 
to coordinate all of the life forces in its service. Even then,
Stolz: The psychology of Religious Living, p 205 
511 Had field- op. cit. p51
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temptations come and threaten the overthrow of the will. In such a 
time, recourse to prayer is of vital importance, psychologically, it 
clarifies the issue, it changes the focus of attention from the 
perplexity, to God, it brings an emotional reinforcement with a 
deepened sense of moral and spiritual values. But more than thia, it 
brings to nan the expectation that God will actively intervene in 
behalf of the right. Without this expectancy, it would not be prayer, 
and it would not have the efficacy of prayer. In other words, it is 
the Christian contention that the psychological values in prayer, 
great as they are, are incidental. It is also found that prayer habits, 
including quiet meditation, especially in the morning, tend to streng- 
then and unify the life. Through this, many battles of the day are 
eliminated, while others are won before they have begun. It is an 
emotional force that tends to unify the sentiments, and to bring a 
sense of renewed purpose and oneness with Gtod. It is a strong force 
in sublimation and re-association
2. RELIOIOUS MATURITY 
(a) Ssnotification
The term sanctification is one that has fallen into disuse among 
a larg-e section of the Church, and, in the thinking of many, has lost 
»nuch of its original and deeper meaning. It has remained for psychology 
to restore the term to usage through a clearer understand ing of its
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implications. Fundamentally, to sanctify, is to consecrate to holy 
usage. The sanctuary is the consecrated olace of worship. Thus, 
sanctification has to do with the consecration of the life forces 
to godly usage.
Barbour has said, "the purpose of Christianity is to save man from 
sin and to save him to God. Saving does not merely mean reclaiming 
or bringing back that which has been lost. It means also 'not wasting 1 . 
Saving in the sense of reclaiming those who have been lost in sin, is 
accomplished through forgiveness. Saving, in the aenae of not wasting
the spiritual energy potent in all of us, is effected through
512 
sanctification."
Just as sublimation is directed to bringing one into complete 
integration within himself and into a right relationship with his 
environment, so sanctification is directed toward utilizing the life 
forces in keeping with spiritual ends.
Man is so constituted that he cannot remain static. He is always 
undergoing change. It may be so gradual that it is not noticeable 
except over a span of time, but it is there. With this constant change, 
there is likely to be a more or less general trend either of progres- 
sion or regression. Thepsychoanalyst has discovered that it is not 
only necessary to lead his patient out of his neurosis, but that he
512 Sarbourj op. cit. p212
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must be led into greater integration through the wise direction of
his life forces, otherwise, the old conflicts may return, new conflicts
may arise, and the second condition may be worse than the first.
The same principle holds true in the matter of Christian repentance. 
The consciousness of forgiveness brings freedom from the burden of 
guilt, but impulses and urges continue to present themselves to the 
consciousness, and unless they can be directed to ends that are in 
conformity with the spiritual ideal, they will become sources of 
evil, and in time may take repossession of the life, jesus warns against 
this danger in his description of the unclean spirit that is gone out 
of a man, but finding no place of rest, returns to find that his 
former abode is swept and garnished, but empty. "Then goeth he, and 
taketh to him seven other spirits more wicked than himself; and they
enter in, and dwell there; and the last state of that man is worse than
515 
the first.'' As the Christian would phrase it, the life is best kept
from the service of evil, by keeping it in the service of God. 
This conscious dedication of the life to godly service, is the
beginning of aenctification. It is not a defense mechanism aioiply to 
safeguard against reverting into ain. Rather it is to fit one for 
fellowship with iod, and for use in Hia service. "Only those who are 
Christlike can have perfect fellowship with 3od, and through 
Luke li. 24-26
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aanctification we can attain to the likeness of Christ." At least 
we may approach to his likeness, and the closer the approach the 
greater the capacity for fellowship.
Diamond has said; "It seems to be indubitable that religion, 
instead of being, as is so frequently assumed, the manifestation of
a single religious instinct, is an experience' which involves, at
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le?at in its fully developed stages, all the instinctive propensities."
It is a challenge to which the entire life can respond. 
(b) 3r py.th Is The sequel
"But grow in grace and in the kno.. ledge of our Lord and Saviour,
516 
jsaus Christ." These words were spoken to Christian converts nary
centuries ago, but they apply with equal force today. After repentance, 
gro/.'th is the sequel, for the one v.ho would attain to religious 
maturity. It is through this growth that all the impulses and 
desires of life may progressively find exores^ion in Christian ways. 
Thid is more than sublimation. Not only does it include psychic inte- 
gration, it includes a consciousness of harmony and f ellowship with
the fi/ivine.
This is the ideal, but as a matter of fact, all do not seem to so 
strive, nor do all that strive attain. AS Bruce nas said; 'Viany aeem 
to be content to know that they stand within the Kingdom, without
314 3arbour t op. cit. p220
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516 2 peter 3:18
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going on to seek fitness for the T/ingi a service. Their anxiety is 
concentrated on their personal salvation, not on their Christ-likeness.'' 
In the words of St.Paul, they are fitly described as "babes in Christ 1', 
feeding on milk, when they should be full-grown and feeding on meat.
Every pastor knows that he has in his congregation members of long 
3t end ing who have not shown any marked growth either in Christian zeal 
or in Christian graces. He must spend much of his time trying to 
rouse them out of their lethargy, or in saving them from their relapses
into evil. John, in writing to the church at Laodicea, said; "I know
518 
thy works, that thou art neither cold nor hot". They had lost their
zeal and had ceased to grow. The natural result is one of decline 
and decay. Unless life is constantly renewed, it cannot long stand, 
psychologically, the life can retain its integration only so long aa 
it is making common cause.
Christian growth doss not just happen. It is dependent upon Christian 
experience. The strong Christian life does not come from simply knowing 
about God. Rather, it comes through the consciousness of knowing and 
working with God. /Vhen man finds out through experience that God ia 
a prayer-hearing and prayer-answering God, and knows in his own heart 
the joy of fellowship and service, he wiill naturally seek for the 
sublimated expression of his sanctified powers. Under such conditions




(c) The Expanding Horizon
In speaking of religious maturity, we qre not talking about a 
static condition of life; nor does it follow that the most developed 
Christian ia the moat satisfied, either with hia own condition or 
conditions around him. Jesus tells of a Pharisee in the temple, who 
was perfectly satisfied with his life. But Jesus said that a sinful 
publican who prayed out of the depths of his guilt, for forgiveness, 
went down to his houee justified, rather than the satisfied Pharisee. 
Self-sacrificing St.Paul often bemoaned the fact that his life fell 
short of his highest desire. He was trying to keep up with his expanding 
vision. That is an indication of religious maturity.
As one climbs a mountain, he may at first see only the mountain. 
But as he climbs higher, he looks out upon the expanding horizon. It 
is that way in life. The infant is concerned only with himself. With 
growth there comes a rradually expanding interest, until we see in 
Christ such a concern for all mankind, that he gave his life, a 
ransom for many.
Religious maturity does indeed include an expanded and expanding 
vision. It also includes meeting the practical problems of life in 
the light of that greater understanding. "Refusal to recognize 
unpleasant facts is an indication of mental inferiority, of the
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various subterfuges which the mentally immature adopt the moat common
519
and perilous is wiah-phantasy."
The religiously mature individual will insist that all of life 
shall be consistent with the life ideal, with an application of the 
master ideal to each ethical problem aa it comes up. In this, the 
ethical question, the religious question, and the life question are 
not three, but one. Every ethical rule is to be only a version 
adopted to the occasion, of that higher rule in which the supreme 
spiritual adjustment of the nature is prescribed.
The cleavage between immaturity and maturity ia vividly indicated 
by St.Paul in his letter to the congregation at Corinth, when he said; 
"/,hen I v.'aa a child, I spake as a child, I understood as a child, I
thought as a child, but when I became a man, I put away childish
520 
things." "Certain attributes and habits which characterize childhood
should be outgrown with approaching adulthood and the responsibilities
of maturity assumed. In the course of time personality should reflect
521 
the distinctive qualities of a developed religious outlook."
Certainly no one would doubt that religion taken in earnest has 
inspired men to confront and solve their personality problems and to 
combat the social evils of the period. The writer of the book of 
Hebrews, spoke of how the heroes of the fsith ''subdued kingdoms,
519 StolBt pastoral Psychology. p208
520 1 Corinthians 15:H
521 "tolzr The Psychology of Religious Living.
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wrought righteousness, obtained promises, stopped the mouths of lions,
quenched the violence of fire, escaped the edge of the sword, out of
522 
weakness were made strong/1 Add to these such names as Augustine,
Luther, Knox, Lesley, Livingston, Booth; these and other leaders let 
faith in 3od kindle the flame of righteous indignation and launched 
sweeping crusades against individual and social unrighteousness. 
The religiously mature individual has attained to a relative 
independence of thought and action. * Tot that he will disregard exper- 
ience and discoveries. Rather, just because he has forsaken infantile 
associations, he is free to benefit by the maturity of" others, while 
including in his preview the experiences of others, ! 'he exercises 
discrimination, arrives at conclusions by his own thought process,
accepts full responsibility for the courses of action adopted, and is
525
willing to take the consequences of his independence." Along with
this, the religiously mature has achieved a considerable degree of 
e-notional stability, poise, and serenity.
Still eriother quality of the religiously mature, is that of hearty 
cooperation with others in projects that are for the good of mankind. 
As a ms'-tter of fact, any philosophy of life that gives but scant 
consideration to ths imperiled rights of others, ia an indication 
of adult infantilism. "Those who assert that Christianity entails no
522 Hebrews 11:, 
Stolzj op. cit.
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social obligations do not understand either the genius of our religion 
or the nature of sound integrated personality, it would be absurd to 
.naintain th t although society contributes to the organization and 
content of personality, the individual, in turn, does not achieve 
fulfillment in active, hearty, and intelligent social participation. .. 
personality, as we know it, cannot emerge from its cultural environ- 
ment, and society cannot maintain itself apart from the individuals
who constitute it. The relation wnich binds them is one of interde-
524 
pendence." The man who has the consciousness of a great, blessing
from 3od, is impelled by the very forces of his own life, to manifest 
to others something of the love and mercy shown to himself.
perhaps the crowning mark of religious maturity is for all .this 
to become habitual. As Clark has said; "The ultimate Christian concept 
is not that a man should know how to bear himself in any crisis of 
experience, and should act out his knowledge, but that he should
bsar himself rightly without thinking about it - almost as if he could
525 
not help it."
The key to the Christian life Was given by jeaus when he said;
"Vhosoever shall lose his life for ray sake and the gospel's, the same
526 
shall save it." The conflicts, unworthy motives, and the resultant
evil, sin, guilt, repression,, neurosis, along with all the other
524 Stolz- op. cit.
525 Clarkj The Christian Method of Ethics. pl4
526 ?;ark 8:55
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undesirable qualities are lost in the ideal of Christ and the teaching 
of the gospel, in losing one' s life through this psychological process, 
one becomes a new creature. The ideal is new, the master-sentiment is 
new, the alignment of all ^ the life forces is new, the relationship 
with the Infinite is new. it naturally follows that the attitude, the 
outlook, and the conduct should be new. And as this new life finds 
expression in its new relationship, it should become increasingly 
like the ideal toward which it is striving.
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